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ABSTRACT
A Follow-Up Manual for New Members of the
Evangelical Chinese Church in Seattle, Washington
by
Simon Wesley Chou
The Evangelical Chinese Church in Seattle, Washington,
consists of members who are mostly Chinese immigrants from
Asia. While retaining their Chinese culture, they are in
the process of adapting to the American culture at the same
time. For them, spiritual growth may take a different form
other than the one that prevails among American Christians.
This project/dissertation is an attempt to understand the
spiritual and cultural dynamics of the Chinese Christian in
America and to produce a follow-up manual for this unique
group of people.
Chapter 1 gives the rationale for writing this
project/dissertation as well as the theological framework
and basic assumptions within which this project/dissertation
is written.
Chapter 2 presents the theoretical framework that
informs the project (i-e. the manual). It covers the
biblical model of the mature Christian, theories of human
development (both psychological and spiritual), practical
suggestions on how to foster spiritual growth, and issues
confronting Chinese Christians living in North America.
Chapter 3 consists mainly of the manual and matters
pertaining to the preparation and testing of the manual.
New members who were incorporated into the church in the
last five years were asked to participate in the project.
They were divided into treatment and control groups. Copies
of the manual were given to the former for their use but not
to the latter. By using a questionnaire in a pre-test and a
post-test, the effectiveness of the manual is examined.
Survey results show that members of the treatment group
consistently score higher in the post-test, while members of
the control group score lower except in two out of seven
areas .
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FOREWORD
To avoid any confusion that might arise, the present
writer wants to clarify certain things at the outset of this
project/dissertation .
First, the Scripture quotations contained in this
project/dissertation are taken from the New International
Version. Otherwise, the version used is given in the
parenthesis that follows.
Second, all italics in other quotations (i.e. from
books or other publications) are preserved as they appear in
the original form. This is done to reflect the emphases
intended by the authors. Italics are also used by the
present writer for certain words that need to be emphasized.
Third, in accordance with the seminary policy, all
third person singular pronouns are written in both genders,
i.e. he or she, his or her, him or her, him- or herself,
unless the sentence deals with only one gender, e.g. in
Levinson's theory of a male person's life cycle.
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1Chapter 1
Introduction
I . Rationale
The Evangelical Chinese Church in Seattle (henceforth
abbreviated as E.C.C.) has been in existence for more than
20 years. Since the formation of the church, there has been
numerical growth through both transfers and conversions.
Yet I have perceived that a good number of those who were
converted and baptized in this church have not been growing
as they should. I strongly believe that the church needs to
have an additional systematic way of helping these new
converts to grow in their Christian lives, even though the
church already has certain discipleship programs such as the
Adult Sunday School. Consequently I have chosen to write a
spiritual growth manual specially for the new converts at
the church where I am a pastor.
Even though many spiritual growth manuals have been
written, there are several reasons why the present writer
should write another one.
First, the E.C.C. is an independent church, not
affiliated with any denomination. The members come from
different denominational backgrounds. They include
Lutherans, Methodists, Baptists, Episcopalians,
Presbyterians, and some indigenous Chinese churches.
Although many denominations have developed some sort of
materials to help their members grow spiritually, most (if
2not all) of them have their own denominational slants and
are inappropriate for use at E.C.C.
Second, the E.C.C, like other Chinese churches in
America, is unique. The church is a bearer of two cultures.
Every member of the church lives in both the Chinese and the
American cultures at the same time. Both cultures may have
the same degree of influence in one's life, or one culture
may dominate the other. Considering the relatively short
history of the Chinese churches in the U.S., there is only a
limited amount of resources that are available for Chinese
Christians to use. The manual that I am writing is tailored
to the specific needs of such population.
Third, follow up work for new believers has been a
neglected area of ministry. As indicated by Gary W. Kuhne
in his book Dynamics of Personal Follow-up, less than one
percent of professing Christians today have been involved in
the work of personal follow-up.^ At E.C.C, the same is
true. We tend to let new believers struggle on their own
when it comes to spiritual growth. In the manual that is
being written and tested, special attention will be given to
these people.
Having mentioned the reasons why a follow-up manual for
new E.C.C members is needed, the present writer deems it
necessary to examine what the Scriptures teach about growing
spiritually.
^ Gary W. Kuhne, The Dynamics of Personal Follow-up
(Grand Rapids, Michigan: Zondervan Publishing House, 1980),
11.
3II. Biblical Injunctions on Christian Growth
There are plenty of evidences in the Bible that support
the notion of Christian growth. Despite the fact that God
alone can cause spiritual growth to take place in believers
(1 Cor. 3:6-7, Col. 2:19), in New Testament we find quite a
number of passages that explicitly exhort Christians to grow
spiritually.
For instance, in 1 Cor. 2-3, Paul complains to the
Corinthian Christians that they have not outgrown their
spiritual infancy. How he wishes he could regard them as
spiritual or mature 1 But he cannot do so because they show
signs of immaturity, among which is divisions among
themselves .
As Paul points out to them, there are among them those
who are psuchikoi or natural (KJV) or without the Spirit (1
Cor. 2:14), and those who are sar_.kXk�oi or carnal (KJV) or
worldly (1 Cor. 3:1), and those who are pneumatikoi or
spiritual (1 Cor. 3:1).
The psuchikoi refer to the unregenerate . The Holy
Spirit does not dwell in them. They have no knowledge of
God. The sarkikoi refer to persons who have the Spirit of
God dwelling in them but act like the unregenerate, because
they are still spiritually immature. Paul makes it very
clear to the Corinthian Christians that they should strive
to be mature by qrowing in their faith (2 Cor. 10:15) and by
4pursuing love (1 Cor. 14:1), although it is God who makes
them grow (1 Cor. 3:6-7)
The words for "grow" used by Paul in 1 Cor. 3:6-7 are
derivatives of the word auxano, meaning "to grow or
increase," referrincf to both natural and spiritual lives.
When used transitively, the word means "to make to
increase . "=
He expects the Corinthians to grow in faith when he
says, "Our hope is that, as your faith continues to grow . .
.
" (2 Cor. 10:15). He is willing to suffer for them in
order to see Christ be formed in them (Gal. 4:19).
Writing to the Thessalonians , Paul expresses his joy
and gives thanks to God over his readers' growth in their
faith, as well as the increase of their love for each other
(2 Thess. 1:3) .
Apart from Paul, other New Testament writers also
exhort their readers to pursue spiritual growth. The
apostle Peter encourages his readers to "crave pure
spiritual milk," so that they may grow up spiritually (1
Peter 2:2). He also exhorts them to add to their faith
goodness, knowledge, self-control, perseverance, godliness,
brotherly kindness, and love (2 Pet. 1:5-7).
The author of Hebrews (assuming that he is someone
other than Paul) urges his readers to "leave the elementary
= W. E. Vine, Vine's Expository Dictionary of Nf�v
Testament Words (McLean, Virginia: MacDonald Publishing
Company, n.d.), 521.
5teachings about Christ and go on to maturity" (Heb. 6:1).
They should not tarry in their spiritual infancy. They
should strive to grow and become mature Christians who are
trained in deeper truths.
Christ himself encourages such qrowth when he says, "Be
perfect, therefore, as your Heavenly Father is perfect"
(Matt. 5:48). The word "perfect" used by Jesus is teleios .
According to Nigel Turner in his book Christian Words, the
word was used in secular Greek to mean "without blemish"
when used to describe sacrificial animals, or to mean "full-
grown" in the sense of maturity.^ Plato uses it to mean
"adult" human being.'* In biblical Greek, the word is used
not only to render the Hebrew word tamim meaning "sound," it
also encompasses the meaning of moral integrity.*
The Passover lamb must be tamim (Exo. 12:5), but so
must the Israelite. Noah was tamim (Gen. 6:9) and the
Hebrew word indicates an "upright" man .... All are
tele ios in Biblical Greek.�
Thus, when Jesus bade his disciples to be te_lejj5s. or
perfect (Matt. 5:48, 19:21), He wanted them to be "perfect
in heart," "obedient to God," and "committed to His
service,""^ which are signs of a mature Christian.
^ Nigel Turner, Christian Words (Nashville, Tennessee:
Thomas Nelson Publishers, 1981), 324.
* Ibid.
Ibid., 325.
� Ibid.
Ibid.
6The apostle John also uses the word teleios when he
exhorts his readers to be perfect in love:
No one has ever seen God; but if we love each other,
God lives in us and his love is made complete
[teteleiomenei, thus rendered perfected in KJV] in us.
. . . There is no fear in love. But perfect [teleia]
love drives out fear, because fear has to do with
punishment. The man who fears is not made perfect [or
teteleiotai 3 in love. (1 John 4:12,18)
Most, if not all, theologians agree that Christian
perfection in its absolute sense is unattainable in this
life. Such perfection will be realized only after we pass
this life into the next, when our redemption is complete.
Christians, however, are capable of living a life which is
perfect in love towards and obedience to God's will, while
continuously striving towards absolute perfection. Because
in Scripture, the word teleios is used not only to refer to
the Christian's future perfection in the absolute sense, but
is also used to refer to the present state of some believers
or people who are still living. For instance, in 1 Cor.
2:6, Paul speaks of "wisdom among them that are perfect
[teleiois]" (KJV). And in 1 Cor. 14:20, he urges the
Corinthian Christians not to think like children but like
"adults" [ teleioi 1 . He even considers himself as "perfect"
[teleios] (KJV), having only admitted that he still presses
towards the mark (Phil. 3:13-15). So, it becomes obvious
that from the different uses of teleios. Christian
perfection can be understood as both absolute perfection
which is unattainable in this present life, as well as
7relative perfection meaning spiritual maturity which is
attainable in this present life.
In his treatise on Christian perfection, John Wesley
made it clear that he did not teach sinless perfection in
this life, but as being perfect in one's love toward God.
Or to use his own words when he was asked what Christian
perfection meant, it is
[the] loving God with all our heart, mind, soul, and
strength. This implies, that no wrong temper, none
contrary to love, remains in the soul; and that all the
thoughts, words, and actions, are governed by pure
love . ^
As to whether such love excludes all infirmities,
ignorance, and mistakes, Wesley points out that we should
not "expect to be freed from actual mistakes, till this
mortal puts on immortality."*
The Christian life as described in the Bible is
dynamic. It should keep on growing towards perfection. It
is the will of God that every Christian should grow into the
fullness of righteousness and holiness (Eph. 4:24).
Having examined biblical injunctions on spiritual
growth, the present writer would like to state the
theological framework within which the manual is written.
III. Theological Framework
� John Wesley, Works (Peabody, Massachusetts:
Hendrickson Publishers, Inc., 1984), 11: 394.
� Ibid.
8This project-dissertation is written within the
framework of the evangelical theology, a theology which is
built upon the following beliefs.
A, The Bible is the inspired and the infallible Word
of God. When Paul writes that "[all] Scripture is God-
breathed [theopneutos]," he is saying that the Bible is the
result of the work of God through the Holy Spirit who
enabled the biblical writers to receive and communicate
God's truth without error. Concerning the doctrine of
biblical inspiration, theologians have differing views.
These views are briefly discussed as follows:
1. The Intuition Theory, or Natural Inspiration.
This theory holds that "inspiration is but a higher
development of that natural insight into truth which all men
possess to some degree. "^� Thus, according to this theory,
the Bible is inspired in the same way as great works of
philosophy and art are inspired. The mode of intelligence
that gives rise to such great works is regarded as "the
product of man's own powers, either without special divine
influence or with only the inworking of an impersonal
God."^^ This theory denies the supernatural working of the
Holy Spirit in and upon the Scripture writers. It claims
^� Emery H. Bancroft, Christian Theology (Grand Rapids
Michigan: Zondervan Publishing House, 1976), 36.
'
Ibid.
9that they were as much inspired as were Shakespeare,
Muhammad, or Confucius. ^=
There are some problems with this theory of
inspiration. First, it must be admitted that human beings
do have certain natural insights into truth and make them an
instrument in discovering and recording facts of nature or
history. But, in matters of morals and religion, man's
insiqht is corrupted by wrong affections, and unless a
supernatural wisdom can guide him, he is certain to err.
Second, the theory contradicts itself in the sense that
if it be true, all of the so called "inspired" works of
religion such as the Vedas, the Koran, and the Bible cannot
be inspired to contradict each other. But in reality, the
Vedas permit thieving, and the Koran teaches salvation by
works, while the Bible teaches that theft is a sin and that
salvation is by faith alone.
Third, it necessarily denies the existence of a
personal God who is truth and reveals truth. It makes man
the highest intelligence in the universe. This is in direct
contradiction to the central tenets of the Scriptures.
2. The Illumination Theory, or Universal Christian
Inspiration. This theory regards biblical inspiration as no
more than "an intensifying and elevating of the religious
perceptions of the Christians, the same in kind, though
^= Ibid.
^3 Ibid., 37
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greater in degree. "^^-^ it holds that the Bible is not, but
simply contains, the Word of God because only the writers
were inspired but not their writings. As Bancroft puts it.
The illumination given by the Holy Spirit, however,
puts the inspired writer only in full possession of his
normal powers, but does not communicate objective truth
beyond his ability to discover or understand .
This theory has its weaknesses. First, while affirming
that the Holy Spirit does illumine the mind of biblical
writers, it cannot be said that this was "the constant
method of inspiration,"^� because illumination only confines
to the truth already revealed. Any original communication
of truth requires the Holy Spirit's work different not only
in degree but in kind.^'' Only such an influence can account
for the revelation of new truth to the apostles and
prophets .
Second, this theory is logically indefensible, for it
implies that "illumination with regard to truth can be
imparted without imparting truth itself."^** Before God can
illumine the mind of the biblical writers to perceive the
Ibid.
Ibid.
^� Ibid.
^��^ Ibid., 38.
Ibid.
^� Ibid .
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meaning of any objective truth. He must first furnish such
truth to be perceived. ^�
3. The Dictation Theory, or Mechanical
Inspiration. This theory holds that the minds and bodies of
biblical writers were so possessed by the Holy Spirit that
they became passive instruments of God. The problem with
this theory is that while it is true that there are
"instances when God's communications were uttered in an
audible voice and took a definite form of words, "^^ the
theory assumes that "such occasional instances of direct
dictation reveal the invariable method of God's
communications of truth to the writers of the Bible. "^^ As
such it cannot explain the human element in the Scriptures,
for "there are peculiarities of style which distinguish the
productions of each writer from those of every other. "=^
4. The Verbal Plenary Theory, or Full Inspiration.
It is verbal because the very words of Scripture were given
by the Holy Spirit, that "the writers were not left
absolutely to themselves in the choice of which words they
should use, but were divinely directed in their
selection."^'* It is plenary because "the Scriptures are
=� Ibid.
2i Ibid.
=2 Ibid.
=3 Ibid.
2* Ibid.
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fully and equally inspired in all their parts. This
theory differs from the preceding one in the sense that
while allowing the biblical writers a certain degree of
freedom, they were under the divine guidance throughout the
process of writing their books. The Bible more than
contains the Word of God. It is the Word of God in its
entirety. To the present writer, this last theory is in
accordance with the general teaching of the Scriptures.
B. Man as a sinner is incapable of delivering himself
from the predicaments brought by sin. Despite some
philosophers' claim that man holds his own destiny.
Scripture makes it clear that sin has brought sufferings in
this life as well as judgment in the life to come (Heb.
9:27). Death came into this world as the result of Adam's
sin (Rom. 5:12). By committing sin, man has sold himself to
Satan and has become slave to sin (John 8:34). He is
enslaved by the power of sin and is incapable of delivering
himself from such power (Rom. 7:24).
The Scriptures affirm both the grandeur and the misery
of man. God has made him "a little lower than the angels"
and has given him dominion over the animals (Ps. 8:5-8).
Man is created in the image of God and possesses the freedom
to serve and to fellowship with God. Yet he has "squandered
2= Ibid., 39.
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his inheritance by seeking to be as God."^� Here lies the
root of his predicament.
While the traces of the image of God can still be found
in man, sin has so pervaded human nature that the Reformed
theologians call such phenomenon "total depravity."
To use Calvin's own expression, "We are so entirely
controlled by the power of sin, that the whole mind, the
whole heart, and all our actions are under its influence . "^"^
Nevertheless, to avoid any misunderstanding that the
term implies any connotation that nothing good remains in
man, it is necessary to point out what the term means as
intended by the users.
First, it refers to the corruption at the very
center of man's being, the heart, but this does not
mean that man's humanity has ceased to exist. Second,
it signifies the infection in every part of man's
being, though this is not to infer that this infection
is evenly distributed or that nothing good remains in
man. Third, it denotes the total inability of sinful
man to please God or come to [Him] unless moved by
grace, though this does not imply that man is not free
in other areas of his life. Forth, it includes the
idea of the universal corruption of the human race,
despite the fact that some peoples and cultures
manifest this corruption much less than others.^�
Bloesch further explains that the imago Dei has been
darkened but not destroyed. It is marred by sin but still
=� Donald G. Bloesch, Essentials of Evangelical
Theology (San Francisco: Harper & Row, Publishers, 1978),
1:88.
= John Calvin, Commentary on the Epistle of Paul the
Apostle to the Romans, trans. John Owen (Edinburgh: Calvin
Translation Society, 1849), 261.
2� Bloesch, 1:90.
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exists. Man continues to reflect the glory of his creator
in spite of his sin and defiance. Even in the state of sin,
man still "has natural talents, intelligence, and also a
moral sense, though because of sin it cannot be regarded as
a safe and sure guide. "=�
Christ certainly acknowledges the remnant of goodness
that exists in evil people when he says, "If you then,
though you are evil, know how to give good gifts to your
children, how much more will your Father in heaven give the
Holy Spirit to those who ask him!" (Luke 11:13).
To put it in Bloesch 's own words.
It is not only the imago Dei but also the common
grace of God that accounts for sinful man's ability to
arrive at a modicum of justice. Common grace is the
grace of preservation by which man's rapacity is
restrained. Indeed, if it were not for common grace,
the world would fall into anarchy and disorder, but God
preserves his created order out of his mercy so that
people may hear the good news of redemption through
Christ and turn to him and be delivered from their
sins . ^�
Such grace, together with the remnant of imago Dei that
still remains in human nature after the Fall, is
"responsible for the fragments of wisdom and truth that
exist in the non-Christian religions and also in the moral
codes of the great civilizations of pagan antiquity . "^=^
Be it as it may. Scripture does testify to man's sinful
nature when it declares that "[men] are corrupt, and their
Ibid., 1:91.
Ibid.
3^ Ibid.
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ways are vile; there is no one who does qood" (Ps. 53:1.
See also Pss . 14:1-3; 36:1-4; Jer . 17:9; Rom. 7:18; Eph.
2:3, 4:18).
The universality of sin is affirmed when the prophet
Isaiah writes, "We all, like sheep, have qone astray, each
of us has turned to his own way" (Isa. 53:6a). The apostle
Paul sounds a similar note when he writes, "None is
righteous, no, not one. . . . All have sinned and fall short
of the qlory of God" (Rom. 3:10,23).
Despite the traces of qoodness that remain in man,
evanqelical theoloqy insists that all of man's good works
are infected by a sinful motivation or purpose and are,
therefore, unacceptable in the sight of God (Isa. 64:6).
Because our natural qoodness is mixed with the evil thouqhts
and desires, it can only be deemed repuqnant by a holy God
who is satisfied by nothinq less than perfection. In the
eyes of man, we may qain their admiration, but not in the
eyes of God.
By committinq sin, man has submitted himself to the
power and bondaqe of sin (John 8:34). By his own strength,
man is incapable of breaking the power and bondage of sin.
Sin brings judgment and eternal death (Heb. 9:27; Rom.
6:23). Without help from someone who has greater power than
he, man is doomed to eternal death.
C. Christ has died and risen from the dead to save man
from sin and to reconcile him with God. His death and
16
bodily resurrection fulfilled the predictions made by the
Old Testament prophets (Isa. 53:4-9; Ps. 16:10) as well as
by himself (Luke 9:22; John 2:19, 3:14).
He did not die for His own sin, for He was without sin.
His death satisfied God's righteousness that demands sin to
be punished by death. Christ's death and resurrection,
therefore, open the way of salvation for those who put their
trust in Him.
D. Those who put their trust in Him shall have eternal
life. Since Christ has paid the price to redeem sinners, a
person is forgiven and is delivered from the power and
consequences of sin the moment he puts his trust in Him.
Moreover, he is given the right to become a child of God
(John 1:12). Salvation is not by works but by faith alone;
it is a free gift that needs not and cannot be earned (Eph.
2:8-9). It does not mean that Christians need not strive to
do good. For although man is not saved by good works, man
is saved that he may perform good works (Eph. 2:10).
E. Those who are saved are sanctified. Sanctification
begins at the moment of regeneration. But evangelical
theologians cannot agree as to how sanctification is
supposed to work .
Anthony A. Hoekema, a Reformed theologian, suggests
that "[the] pattern of sanctification is likeness to God."^^
17
And since Christ is the perfect image of God, it follows
that the pattern of sanctification is Chr istlikeness . For
God created human beings in His image and likeness (Gen.
1:26-27), but through the fall into sin the image of God
became "perverted . Sanctification�subsequent to
justification� is necessary to restore such image. Hoekema
views sanctification as "the work of God in us and as a
process in which we are actively engaged. " = **
Melvin E. Dieter, speaking from the Wesleyan
perspective, adheres to John Wesley's concept of
sanctification when he writes,
Wesley held that God had promised salvation from all
willful sin, and he saw this promise in passages such
as the following: Deuteronomy 30:6; Psalm 130:8;
Ezekiel 36:25, 29; Matthew 5:48; 6:13; 22:37; John 3:8;
17:20-21, 23; Romans 8:3-4; 2 Corinthians 7:1;
Ephesians 3:14-19; 5:25, 27; and 1 Thessalonians 5:23.
He believed that such passages as Luke 1:69-75, Titus
2:11-14, and 1 John 4:17 indicated that this
sanctification took place before death. By grace God
would restore to us the holiness that had been lost in
the Fall by our first parents.
Yet, as pointed out by Dieter, Wesley recognized that many
Christians "experienced a continuing element of rebellion, a
systemic illness, which weakened the will to holiness."^�
Although others taught that such struggle and rebellion were
^= Melvin E. Dieter et al.. Five Views on
Sanctification (Grand Rapids, Michigan: Zondervan Publishing
House, 1987), 66.
33 Ibid.
= Ibid.
3= Ibid., 15.
3� Ibid., 17.
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"normal element of the Christian's quest for the holy life,"
Wesley believed that "the whole gospel . . . indicated
otherwise . "^'^
He believed that there was freedom from the dominion of
sin for every Christian, even under these unhappy inner
struggles, and that God's grace was always moving the
believer to a life of greater peace, happiness, and
love. There was a remedy for the sickness of systemic
sinfulness, namely, entire sanctification�a personal,
definitive work of God's sanctifying grace by which the
war within oneself might cease and the heart be fully
released from rebellion into wholehearted love for God
and others. 3e
The critical point of this purifying experience, as pointed
out by Dieter, "need not be chronologically distinct" from
justification and the regeneration, but "logically it is
distinct from them in the continuum of salvation . "^^
J. Robertson McQuilkin, speaking from the Keswick point
of view, suggests that to sanctify means to "set apart for
God."'*� This setting apart was originally meant to be moral
and ritual, but "of deeper and more enduring
significance."*^ It also means a person's "separation from
sin and, on the other hand, his or her consecration to
God."'*^ God's ultimate desire for human beings is for them
to be "restored to the full, loving fellowship with
Ibid.
3e Ibid.
3^ Ibid., 18.
-�^ Ibid., 158.
Ibid.
-�=2 Ibid.
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Himself. But as long as sin becomes a barrier to that
relationship, God's desire cannot be realized. Therefore
sin must be removed, and such "removal process" is called
sanctification.** McQuilkin suggests that sanctification
comes in three stages: (1) positional sanctification, in
which the sinner is "set apart from his or her sin for the
purpose of becoming God's own possession"; (2) experiential
sanctification, which is the "outworking of one's official
position in daily life"; and (3) complete and permanent
sanctification, which takes place when the believer is
"totally transformed into the likeness of Jesus."**
In spite of the differing views mentioned above, there
are several things that can be said with certainty. First,
sanctification is God's work to remove the influence of sin
in the believer's life. Second, sanctification is a
lifelong process through which the believer is transformed
into the likeness of Christ. Third, sanctification involves
the believer's openness and cooperation to the working of
the Holy Spirit in the process.
F. Those who are saved will be raised from the dead
when Christ returns. They will receive the glorious and
incorruptible bodies. For those who are still alive when
Christ returns, their temporal and corruptible bodies will
*3 Ibid.
** Ibid.
** Ibid.
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be transformed Into eternal and incorruptible bodies (1
Thess. 4:13-18). Those who died without Christ will also be
raised, but they will be condemned to a second death or
eternal punishment (John 5:29; Rev. 20:15).
G. Upon Christ's return, a thousand-year kingdom will
be established upon this earth. The prophets have described
the kingdom as a time when the earth "shall be blessed with
a universal rule of righteousness."*� There are some
different views among evangelicals regarding the order of
Christ's return and the millennial kingdom. Below is a
brief description of each:
1. Postmillennialism. This view holds that prior
to Christ's return, the nations of the world will come to
accept the Gospel. His second coming will follow the
millennium, which may be expected during and at the close of
the Gospel dispensation. It will be
a period in the later days of the Church militant,
when, under the special influence of the Holy Spirit,
the spirit of the martyrs shall appear again, true
religion be greatly quickened and revived, and the
members of Christ's church become so conscious of their
strength in Christ that they shall, to an extent
unknown before, triumph over the power of evil both
within and without.
Some proponents of this millennial view carry it even
further. Walter Rauschenbusch, a modern postmillennialist
and father of the Social Gospel, declares that
*� Bancroft, 358.
A. H. Strong, Systematic Theology (Philadelphia: The
Griffith and Rowland Press, 1907), 1013.
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[our] clilef Interest in any millennium is the desire
for a social order in wliicli the worth and freedom of
every least human being will be honored and protected;
in which the brotherhood of man will be expressed in
the common possession of the economic resources of
society; and in which the spiritual good of humanity
will be set high above the private profit interests of
all materialistic groups.*�
They believe that during the course of history, men and
women exhibit a long process of evolution in which they rise
constantly higher in the scale of civilization and
attainment. Instead of growing worse, the world is found to
be constantly growing better. "Diseases are to be cured or
prevented by the physician's sl^ill, society's ills are to be
remedied by education and legislation . .
But such optimistic view of postmillennialism is not in
harmony with the picture of the end times found in the
Scripture. While it teaches that the Gospel will be
preached throughout the world and will gain much influence,
it does not lead us to expect the conversion of the world.
Thus, a thousand-year l^ingdom where divine righteousness
reigns prior to Christ's return cannot be possibly realized.
2. Amillennialism. It holds that there will be no
literal period of a thousand years of peace when Christ will
reign on earth physically. The great judgment will
immediately follow the second coming of Christ and bring
*" Walter Rauschenbusch, A Theoloqy for the Social
Gospel (New York: Association Press, 1917), 224-225.
** Shirley Jacl^son Case as quoted by Berlthof in
Systematic Theoloqy (Grand Rapids, Michigan: Wm. B. Eerdmans
Publishing Co., 1977), 717.
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about the final stages of the righteous and the wicked. ��
Erickson points out that Augustine, whether or not he should
be considered as an amillennialist, "contributes to the
formulation of the view by suggesting that the figure one
thousand years is primarily symbolic rather than literal."*^
The passages which speak of an earthly kingdom are
interpreted as applying to the church and the blessings
which the Gospel brings as it is preached in the world
during the Gospel Age. The binding of Satan is considered
to have taken place "either at the cross, at the time of
Constantine the Great, or at some later period. "*=* Many
proponents of this view regard Rev. 20:4ff as referring to
"the blessed state of those saints who have died and have
gone to be with the Lord during the Gospel Age."*^ Christ's
second coming is regarded as ushering in a final judgment of
both the good and the wicked.
Amillennialists argue that the Book of Revelation as a
whole is very symbolic. They note that even the most
faithful premillennialists do not take everything in the
book literally. Since the bowls, seals, and trumpets are
generally interpreted as symbols, they argue that the
"thousand years" of Revelation 20 might not be literal
either. Moreover, they point out that "the millennium is
Ibid., 1212-13.
*= Charles F. Pffeifer at al., eds . , Wvcliffe bible
Encyclopedia (Chicago: Moody Press, 1975), 2:1119.
�3 Ibid.
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mentioned nowhere else in Scripture."** Therefore, there
will be no literal thousand-year reign of Christ on this
earth .
There is a difficult question, however, that confronts
the amillennialists, i.e. If the figure of a thousand years
is to be taken symbolically rather than literally, of what
is it a symbol? Erickson points out that many
amillennialists adhere to Warfield's interpretation and say
that
The sacred number seven in combination with the equally
sacred number three forms the number of a holy
perfection, ten, and when this ten is cubed into a
thousand the seer has said all he could say to convey
to our minds the idea of absolute completeness.**
Erickson also points out that the major exegetical
problem for amillennialists, however, is not the one
thousand years, but the two resurrections mentioned in
Revelation. Among the many proposed solutions to this
problem, "the one common factor is a denial of the
premillennial contention that John is speaking of two
physical resurrections involving two different groups."*�
They argue that the first resurrection is spiritual and the
second physical.*''
** Erickson, 3:1213.
** Ibid.
*� Ibid., 3:1214.
"�^ Ibid.
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Ray Summers, who has based his argument on his
interpretation of Rev. 20:6, contends that the first
resurrection is the new birth. Those who experience it will
not be condemned. The second resurrection is to be
understood as physical. Those who participate in the first
resurrection also participate in the second resurrection.*�
But to interpret the same terms (ezesan) in the same context
as having different meanings is exegetically inconsistent.**
In the present writer's opinion, this view has
trivialized the biblical account of such a great event. It
has also violated the basic principles of exegesis by
overspir itualizing passages which clearly point to the
millennium,
3. Premillennialism. This view, believed by the
present writer to be the most faithful to the Scriptures,
holds that Christ's return will precede the establishment of
the thousand-year kingdom. It argues that,
a. Based on Rev. 20:1-6, the blessings of the
millennium are to be introduced by judgments, which are
associated with the second coming (cf. Ps. 2; Isa. 2:1, 3,
10-19; 25:7).
b- Since the righteous dead must be raised
before the millennium that they may reign with Christ during
*� Ibid.
** Ibid.
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the one thousand year, there can be no millennium before
Christ's return.
c. When Christ returns, Satan will be bound
(Rev. 20:1-3) and his work destroyed (1 John 3:8), so there
can be no millennium until Christ's return.
d. Christ told his disciples that his return
would be unexpected as a thief who comes in the night (Matt.
24:42-44). He exhorted them to be watchful lest they be
caught unprepared. If Christ returned after the millennium,
his warnings would be unnecessary.
Apart from the foregoing discussions on the theological
framework, the present writer also wants to make known his
basic assumptions within which this project is undertaken.
IV. Basic Assumptions
This project-dissertation is written with the following
assumptions :
A. A new believer in Christ ought to grow and become
mature in his or her spiritual life. Life and growth are
inseparable. We learn from nature that, in normal
conditions, growth is a necessary part of life. Although
the process is slower in some lives as compared to others,
growth can be seen in every living organism. Christian life
is no different. Since it is life, it must grow.
B. Spiritual growth involves certain stages similar to
those involved in human development. The Bible uses the
human development analogy to describe a believer's spiritual
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growth. For instance, the apostle Paul mentions about
spiritual babes (1 Cor. 3:lf/ as well as full-grown
Christians (Eph. 4:13,14). John addresses himself to the
"children," the "young men," and the "fathers" among his
readers (1 John 2:14f). There are certain spiritual stages
that a Christian must go through before he or she becomes
fully mature.
C, Spiritual growth is not automatic. Apart from the
work of God in the life of the believer, it involves an
active learning process which includes the understanding of
biblical doctrines and practical injunctions (Eph. 4:21-24).
The former refers to doctrinal teachings which comprise the
contents of the believer's faith; the latter refers to
principles that should govern the believer's conducts. To
be a Christian is to be a disciple of Christ. The word
disciple (mathetes ) also means student. Thus, one of the
Christian's duties is to learn to be like Christ. The
subjects of his learning include what is taught by Christ
(his teachings) and what is taught about Christ (teachings
about him) in the Bible. They include those pertaining to
both the Christian's beliefs and conducts.
D- The Christian growth process may take a different
route for a culturally different people. In most Oriental
societies, students go to school to be instructed by their
teachers. In classrooms, students spend most of their time
listening to their teachers. Self expression is not
encouraged. They are expected to memorize what they have
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learned and never question their teachers' authority.
Conversely, in Western schools, students are encouraged to
ask questions and participate in classroom discussions.
They are even allowed to challenge their teachers' view on
subjects being taught.
Another difference exists between the two cultures.
As Russell T. Hitt points out in his book How Christians
Grow,
There were other non-religious influences . . . that
helped develop the individualistic character of
Americans. Typically, Americans admire the self-made
man in business, believe in the free enterprise system,
and place a strong emphasis on personal salvation. The
convert is taught that he must accept Jesus Christ as
his personal Savior. ��
Conversely, Chinese people place interpersonal
relationship over above their individual prerogatives. They
are eager to sacrifice their personal comforts and
conveniences in order to please others or to maintain social
equilibrium.
Despite cultural and social differences, learning does
take place among students of both cultures. The same may be
true in the process of Christian growth. Chinese Christians
may take a route different from that of those in American
culture and yet they all achieve the same goal.
E. Christian maturity is best achieved through
guidance. Although Christian growth (to a certain degree)
can take place without any guidance (except that of the Holy
Spirit's), a guided process is preferred. In fact, the
Bible offers such model. For instance. In Eph. 4:11-16 the
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apostle Paul writes that Christ has given "some to be
apostles, some to be prophets, some to be evangelists, and
some to be pastors and teachers, to prepare God's people for
works of service, so that the body of Christ may be built
up." Undoubtedly, guidance is an indispensible part of
God's plan in leading new believers as they grow towards
spiritual maturity.
29
Chapter 2
Theoretical Framework
This chapter is to construct a theoretical framework as
the basis for the project. It covers four areas: (1) the
marks of the mature Christian, (2) a comparison between
Christian growth and human development; (3) effective ways
of fostering Christian growth, (4) issues facing the Chinese
Christians living in North America.
I. Marks of the Mature Christian
The Bible gives us a clear picture of what a mature
Christian should be like.
A. In relation to the Triune God
1. Love. The mature Christian is marked by his or
her love for God the Father and Jesus the Son. When asked
what the greatest commandment was, Jesus answered, "Love the
Lord your God with all your heart and with all your soul and
with all your mind" (Matt. 22:37).
He or she is marked by his or her love for the Son
of God. This is shown by his or her keeping of His
commandments (John 14:15) and by loving Him more than anyone
else (Matt. 10:37). Christ demands that His followers love
Him more than anyone or anything else when He says, "Anyone
who loves his father or his mother more than me is not
worthy of me; anyone who loves his son or daughter more than
me is not worthy of me" (Matt. 10:37; cf. Luke 14:26-27).
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To the mature Christian, Christ occupies the most important
place in his or her life. Nevertheless, the primacy of
Christ in the mature Christian's life should not be an
excuse to neglect his or her loved ones, for Scripture does
teach that believers should care for members of their
households, especially their immediate families (1 Tim.
5:8). Only when the believer has to choose between Christ
and someone or something else does he or she have to abandon
all others in order to please the Master.
2. Reverence. The mature Christian is marked by a
reverend attitude toward God. Moses taught the Israelites
to fear God when he writes, "Fear the Lord your God and
serve him. Hold fast to him and take your oath in his name"
(Deut. 10:20). Reverence or holy fear captures "the deep
emotions that reflect our awareness of the grandeur of God
and of our infinite distance from God."�^ Such fear is
necessary for believers to keep themselves from provoking
God's anger by sinning against His holiness.
3. Trust. The mature Christian has learned to
trust in God with all his or her heart, instead of relying
on his or her own wisdom or understanding (Prov. 3:15-16).
He or she believes that God is in control of everything.
Though sometimes things do not work as they should, the
mature Christian believes that God allows them to happen to
carry out His perfect will.
�^ James W. Fowler, Becoming Adult, Becoming Christian
(San Francisco: Harper & Row, 1984), 119.
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The mature believer possesses great faith in Christ.
The incident recorded on Matt. 14:22-33 illustrates the lack
of faith which is common among believers who are less than
mature. The faith of the mature Christian is great enough
to believe that his or her prayers will be granted (Mk.
11:24). Of course, his or her maturity implies that he or
she is willing to submit to the perfect will of God.
4. Obedience. Obedience is the "voluntary
accommodation of [oneself] in the face of a larger good."�=
Such accommodation is considered obedience when it is done
in response to a purpose that goes beyond personal or
selfish inclinations.
The mature Christian considers obedience to God as one
of his duties. To him or her, God is his or her Lord or
Master. His or her goal is not to follow his or her own
will but God's. In order to achieve this goal, obedience is
necessary. It is by total surrender of thought and life of
the believer for the perfect will of God to be realized.
The Bible explicitly commands believers to obey Him and His
will (1 Pet. 4:2). Such obedience, however, is never
coerced. For when God created human beings. He granted them
the freedom of choice. They have the freedom to choose
either to obey or disobey Him. The mature Christian,
Evelyn E. Whitehead and James D. Whitehead, Seasons
of strength: New Visions of Adult Christian Maturing (New
York: Image Books, 1986), 170.
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however, chooses to obey Him, because he or she recognizes
His lordship over all, including his or her life.
The mature Christian's obedience is directed not
only to God the Father but also Jesus the Son. For Christ
told his disciples, "If you love me, you will obey what I
command" (John 14:15). To Him, love and obedience are
inseparable. The mature Christian seeks to obey Christ as
he directs his love to Him. Love must not simply be a lip
service. It must be expressed through action.
Obedience or submission is not highly regarded in
Western culture where individualism prevails. But those who
wish to maintain relationships of some depth know how
necessary is the "strength of obedience . "^^ This applies to
the believer's relationship with the Triune God. Without
mature obedience, "we are too fragile to face the demands of
fidelity."�*
5. Thankfulness. The mature Christian has learned
to "give thanks in all circumstances," for he or she knows
that this is God's will for him or her in Christ Jesus (1
Thess. 5:18).
Thankfulness or gratitude describes the "deep
disposition arising from our realizing that the world, our
lives, and the lives of others are gracious gifts."�* It
6 3
6 4
6 9
Ibid., 169-70.
Ibid., 170.
Fowler, 119.
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"affirms the goodness of God, in the face of disappointment,
disaster, and even of death itself."�� As the apostle
writes in Rom. 8:28, the mature Christian knows that "in all
things God works for the good of those who love him, who
have been called according to his purpose."
6. Remaining in Christ. The mature Christian seeks
to abide or remain in Christ, for Christ says to his
disciples, "Remain in me, and I will remain in you. No
branch can bear fruit by itself; it must remain in the vine.
Neither can you bear fruit unless you remain in me" (John
15:4). To remain in Jesus means to maintain a constant
communion with Him through His Spirit who dwells in the
believer. It is the only way a Christian can let God's life
flow through him or her. It is also the only way by which
the mature Christian can draw his or her spiritual strength.
7. Serving Christ. Having spoken of the hope of
resurrection in 1 Cor. 15, the apostle Paul exhorts his
readers saying, "[My] dear brothers, stand firm. Let
nothing move you. Always give yourselves fully to the work
of the Lord, because you know that your labor in the Lord is
not in vain" (1 Cor. 15:58). The mature Christian knows
that he or she is not only called to be saved, but to serve
Christ as well. Therefore, he or she is always ready to
render his or her energy for the Lord's work.
�� Ibid.
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The mature Christian is not only eager to serve
Christ, he or she is also marked by his or her faithfulness
in serving Christ. The parable of the talents in Matt.
25:14-30 illustrates such faithfulness. He or she seeks to
use his or her spiritual gifts to serve Christ and members
of His Church.
8. Filled with the Spirit. The mature christian
is marked by the filling of the Holy Spirit in his or her
life. As the apostle Paul writes, "Do not get drunk on
wine, which leads to debauchery. Instead, be filled with
the Spirit" (Eph. 5:18), the mature Christian seeks to lead
a Spirit-filled life. Some believe that a sure sign of
being filled with the Holy Spirit is speaking in tongues.
While it may be true to some believers, the present writer
believes that speaking in tongues is not the only sign of
the Spirit's filling.
9. Bearing the fruit of the Holy Spirit. An
important mark of the mature Christian is the fruit of the
Spirit which is "love, joy, peace, patience, kindness,
goodness, faithfulness, gentleness and self-control" (Gal.
5:22). These are "inner personal qualities"�'' that can be
found in the Spirit-filled Christians. The kind of love
mentioned here refers to God's love as revealed in Christ,
which enables Christians to love God and others.�� Joy is
Donald Guthrie et al., eds.. The New Bible
Commentary: Revised (Grand Rapids, Michigan: Wm, B. Eerdmans
Publishing Co., 1970), 1103.
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the "deep happiness born of personal relation to God."�*
Peace refers to "tranquility of mind, or spiritual being"
based on forgiveness from God.''� Patience means
forbearance.''^ As God is patient with us, we should also be
patient with others. Kindness refers to "excellence of
character in the sense of a due regard for the fragile
nature of human personality and for human need."''* Goodness
suggests the "general sense of ideal character, but with the
righteousness softened by love."''^ Faithfulness denotes
fidelity, which is "a fundamental trait of Christian
character."'''* Gentleness refers to "submissiveness to
divine will . . . and considerateness toward men."''* Self-
control denotes "self-mastery or continence" which relates
particularly to "curbing fleshly impulses."''�
10. Glorifying Him. The mature Christian is
marked by his or her efforts to glorify God through his or
her words and deeds. He or she strives to let his or her
"light shine before men" (Matt. 5:16) that people may praise
and glorify the heavenly Father. The apostle Paul urges his
�� Ibid.
�* Ibid.
Ibid.
''= Ibid.
''= Ibid.
Ibid.
Ibid.
�'� Ibid.
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readers to glorify God when he writes, "[You] were bought at
a price. Therefore honor God with your body" (1 Cor. 6:20).
The prophet Isaiah reveals that it is God's intention that
God created man and woman for His own glory (Isa. 43:7).
Therefore, the Christian must do his or her best to glorify
God the Father.
B. In relation to the church
1. Exercising spiritual gifts. The mature
Christian recognizes the spiritual gifts that he or she has
received from God and is willing to put them to use for the
edification of the Church. Both in Rom. 12 and 1 Cor. 12,
the apostle Paul mentions many of the spiritual gifts that
believers have received and encourages them to put them into
use to serve their fellow believers.
2. Maintaining the spirit of unity. Unlil?e
spiritual infants who often cause division in the Body of
Christ, the mature Christian does his or her best to
maintain the spirit of unity among members of the Body. He
or she understands what the apostle Paul means when he
writes,
MaJ^e every effort to I^eep the unity of the Spirit
through the bond of peace. There is one body and one
Spirit� just as you were called to one hope when you
were called�one Lord, one faith, one baptism; one God
and Father of all, who is over all and through all and
in all. (Eph. 4:3-5)
He or she also Jsnows that "if one part suffer, every
part suffers with it; if one part is honor, every part
rejoices with it" (1 Cor. 12:26). He or she is willing to
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sacrifice his or her personal gains in order to see unity
within the Church.
3. Submitting to spiritual leaders. The author of
Hebrews urges his readers to submit to their leaders when he
writes, "Obey your leaders and submit to their authority.
They keep watch over you as men who must give an account"
(Heb. 13:17). The mature Christian has learned the lesson
of obedience and seeks to obey those who have spiritual
authority over them.
C. In relation to others. Here, the word "others"
includes both believers and non-believers alike.
1. Integrity. The mature Christian is honest in
what he or she says and does. He or she does not lie, but
keeps his or her promises. He or she is trustworthy. He or
she knows what Christ means when He says in Matt. 5:37
"Simply let your 'Yes' be 'Yes,' and your 'No,' 'No';
anything beyond this comes from the evil one."
2. Humility. The mature Christian is marked by
humility. He or she recognizes his or her strengths as well
as weaknesses (Rom. 12:3). He or she is not proud but is
willing to associate with people of low position" (Rom.
12:16). He or she considers others better than him- or
herself (Phil. 2:3). He or she emulates Christ, who humbled
Himself and put on the human form despite His divine nature
(Phil. 2:5).
38
Christ reprimanded His disciples when James and John
requested (through their mother) that they be granted to sit
at His right and His left in His kingdom. Christ teaches
them the lesson of humility when He says.
You know that the rulers of the Gentiles lord it over
them, and their high officials exercise authority over
them. Not so with you. Instead, whoever wants to
become great among you must be your servant, and
whoever wants to be first must be your slave� just as
the Son of Man did not come to be served, but to serve,
and to give his life as a ransom for many. (Matt.
20:25-28)
Christ also warns that "whoever exalts himself will be
humbled, and whoever humbles himself will be exalted" (Matt.
23:12) .
By His own action Christ showed what humility really
meant when He took a towel and washed His disciples' feet
(John 13:1-17). The mature Christian "cannot bow himself
too low; and when we refuse to bend in humble service to
others, we only show our babyhood."''''
3. Love. The mature Christian is characterized by
love for his or her fellow believers (2 Pet. l:5f),
neighbors (Luke 10:25-37; Rom. 13:9), and enemies (Matt.
5:38-48; Rom. 12:14). The mature believer considers love as
more important than spiritual gifts (1 Cor. 14:1), for he or
she understands that love is the "fulfillment of the law"
(Rom. 13:8-10).
'''' A. Morgan Derham, The Mature Christian (Westwood,
New Jersey: Fleming H. Revell Co., 1961), 54.
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4. Overcoming evil with good. Getting even is
human nature, but the mature Christian seeks to overcome
evil with good (Rom. 12:17-21). He or she follows Christ's
example when He was persecuted by Jews who wanted to put Him
to death. Instead of cursing them. He prayed for them that
God forgive their sin (Luke 23:34).
5. Being at peace with others. As mentioned
above, peace is a fruit of the Holy Spirit. The mature
Christian seeks to live at peace with others as taught by
the author of Hebrews (Heb. 12:14). But it is necessary to
point out that sometimes confrontation is necessary, as the
apostle Paul writes, "If it is possible, as far as it
depends on you, live at peace with everyone" (Rom. 12:18).
He does not think that Christians should always be at peace
with others. For Christ himself teaches that though
reconciliation is to be considered when a believer is
wronged by another, yet when such effort fails, the guilty
person must be confronted (Matt. 18:15-17). But as a rule.
Christians are to live in peace with others and to avoid
contention (2 Tim. 2:24).
6. Forgiving. The mature Christian seeks to
forgive those who wrong him or her (Matt. 18:35) as Christ
has forgiven those who sinned against Him (Matt. 6:12).
Forgiveness is a process of "gradually allowing the
hurt to heal and rebuilding the experience of trust"''�
Whitehead and Whitehead, 125
40
between the two parties. Such process does not bring the
two parties to their original relationship. Neither does it
allow them to go as if nothing has happened. For something
has indeed happened. There has been a "rupture" in the
relationship, yet Christians can choose to have such
relationship "healed through forgiveness."''*
Forgiveness is not easy, either to extend or to receive
it, because it goes against human nature. In order to
forgive, one must experience his or her anger and face the
hurt that is its cause. "�� He or she must be willing to
examine the hurt to see if his or her interpretation is
accurate, if his or her feelings of anger are justified. He
or she may find that he or she is wrong. It may be the case
that he or she has "misjudged another's motives or
overreacted to an event. ""^ Yet, even if his or her
original anger was mistaken, it would still be easier for
him or her to harbor anger than to forgive. �=
Forgiveness is the first step in restoration. The Lord
himself made it clear that if Christians do not forgive,
they must not expect God to forgive them (Matt. 6:12). In
spite of His clear teaching, a believer often finds it hard
to forgive others. He or she tends to remain unforgiving to
the detriment of his or her spiritual health.
Ibid., 125-26.
Ibid.
Ibid.
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There are, however, situations where peace is not the
goal. They are situations where "the demands of justice or
change take precedence over the restoration of a
relationship; situations in which anger needs to be
sustained, not set aside."�*
7. Patience. To be quick-tempered is human
nature, but the mature Christian is not easily angered by
others who mistreat them. Instead, he or she is long-
suffering, hoping that things would turn out for the better.
This does not mean that anger is evil, although it often
damages human relationships. For Christ himself expressed
anger when He saw people turn the Temple into marketplace
(John 2:13-17). Deeply distressed at the Jews' stubborn
hearts, Christ "looked around at them in anger" (Mark 3:5).
Scripture never condemns His being angry. Whether or not
one's anger is evil, it all depends on what he or she is
angry at.
8. Serving others. The mature Christian is
willing to serve others, not for reward but out of love. He
or she understands what Christ means when He says, "[The]
Son of Man did not come to be served, but to serve" (Matt.
20:28). Humble attitude and willingness to serve is a mark
of the mature Christian. He or she finds true joy and
happiness in serving others.
�3 Derham, 56.
�* Whitehead and Whitehead, 127.
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9. Concern for others' welfare. The mature
Christian is always concerned about the welfare of others.
The apostle Paul urges his readers to continuously do good
to others when he says.
Let us not become weary in doing good, for at the
proper time we will reap the harvest if we do not give
up. Therefore, as we have opportunity, let us do goodto all people, especially to those who belong to the
family of believers. (Gal. 6:9-10)
Apart from doing good to others, the mature
Christian also actively seeks the good of others. As the
apostle Paul mentions in 1 Cor. 10:24, "Nobody should seek
his own good, but the good of others." This is hardly
possible for a person whose life centers on his or her self.
For the mature Christian, who has made Christ the center of
his or her life, seeking the good of others has become
natural .
10. Non- judgmental. The mature Christian
understands that together with others, he or she is under
the judgment of God alone. Therefore, in Matt. 7:1-2 Christ
says to His disciples.
Do not judge, or you too will be judged. For in
the same way you judge others, you will be judged, and
with the same measure you use, it will be measured to
you." (Matt. 7:1-2)
James, the brother of Jesus, makes the same point when
he writes, "Brothers, do not slander one another. Anyone
who speaks against his brother or judges him speaks against
the law and judges it" (James 4:11).
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The mature Christian exercises great care in his or her
speech lest he or she passes any judgment against others.
D. In relation to fellow Christians. On top of the
above mentioned virtues that apply to one's relation to
others, the mature Christian also demonstrates the following
qualities in his or her relation to fellow believers.
1, Fellowship with other believers. The mature
Christian recognizes the fact that he or she is a member of
the Body of Christ. He or she seeks and enjoys fellowship
with other believers, knowing that together they have a
common Lord. He or she seeks to identify with other
believers and is ready to work with them.
2. Hospitality. Concerned with the needs of those
who have to travel, the apostle Paul urges the Christians in
Rome to "practice hospitality" (Rom. 12:13). The author of
Hebrews gives the same injunction to his reader when he
writes, "Do not forget to entertain strangers, for by so
doing some people have entertained angels without knowing
it" (Heb. 13:2). The mature Christian understands what
Christ means when He says, "And if anyone gives even a cup
of cold water to one of these little ones because he is my
disciple, I tell you the truth, he will certainly not lose
his reward" (Matt. 10:42).
3. Empathy. Motivated by love for his or her
fellow believers, the mature Christian seeks to identify
with them. The mature Christian is able to "[rejoice] with
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those who rejoice," and "mourn with those who mourn" (Rom.
12:15), for he or she realizes that together with them, they
are members of the Body of Christ. Therefore, "(if! one
part suffers, every part suffers with it; if one part is
honored, every part rejoices with it" (1 Cor. 12:26).
4. Accepting the weak in faith. Being mindful of
and sensitive to the needs and less-than-satisfactory
conditions of others, the mature Christian seeks to accept
those who are weak in faith, as they tend to be rejected by
the strong. In Rom. 14:1, the apostle Paul urges his
readers to do just that when he writes, "Accept him whose
faith is weak, without passing judgment on disputable
matters." More than just accepting the weak in faith, Paul
also persuades the strong or the mature believers to "bear
with the failings of the weak" and to build them up (Rom.
15:1-2). Therefore, instead of complaining or criticizing,
the mature Christians or those who are strong in faith seek
to help the weak to become strong.
5. Keeping from stumbling others. In spite of the
liberty found in Christ, the mature believer is careful in
exercising his or her freedom, as not to cause others to
stumble. The apostle Paul point out to his readers that
"[it] is better not to eat meat or drink wine or to do
anything else that will cause your brother to fall" (Rom.
14:21). He also warns his readers not to abuse their
freedom when he writes.
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Be careful, however, that the exercise of your
freedom does not become stumbling block to the weak.
For if anyone with a weak conscience sees you have this
knowledge eating in an idol's temple, won't he be
emboldened to eat what has been sacrificed to idols?
So this weak brother, for whom Christ died, is
destroyed by your knowledge. When you sin against your
brothers in this way and wound their weak conscience,
you sin against Christ. Therefore, if what I eat
causes my brother to fall into sin, I will never eat
meat again, so that I will not cause him to fall. (1
Cor. 8:9-13)
6. Able to teach others. Having learned the
truths as taught by Christ and His prophets and apostles,
the mature Christian is able to teach others (Heb. 5:12).
Having been discipled, he or she is capable of discipling
others. Like an older brother or sister, he or she is apt
to lead his or her younger siblings in the Lord's way.
E. In relation to one's family
1. Honoring one's parents. The mature Christian
can be recognized by his or her obedience to the sixth
commandment in the Ten Commandment which states, "Honor your
father and your mother, so that you may live long in the
land the Lord your God is giving you" (Exo- 20:12). In
obedience to this commandment, the mature Christian seeks to
honor his or her parents. There can be no doubt that the
word "honor" implies obedience when we read the apostle
Paul's injunction:
Children, obey your parents in the Lord, for this
is right. "Honor your father and mother"�which is the
first commandment with a promise� that it may go well
with you and that you may enjoy long life on the earth.
(Eph. 6:1-3)
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Many non-Christians do honor their parents because of
cultural upbringing. This does not make them Christian,
however, let alone mature Christians. But such quality can
certainly be found in the mature Christian, simply because
Scripture teaches it.
2. Faithful to one's own spouse. When questioned
whether a man can divorce his wife for any reason, Christ
answered the Jews by quoting the creation account.
Haven't you read . . . that at the beginning the
Creator 'made them male and female,' and said, 'For
this reason a man will leave his father and mother and
be united to his wife, and the two will become one
flesh'? So they are no longer two, but one.
Therefore, what God has joined together, let man not
separate. (Matt. 19:4-6)
The apostle Paul also affirms the permanence of
marriage when he writes.
To the married I give this command (not I, but the
Lord): A wife must not separate from her husband. But
if she does, she must remain unmarried or else be
reconciled to her husband. And her husband must not
divorce his wife. (1 Cor. 7:10-11)
The mature Christian acknowledges the sanctity of
marriage and takes it seriously. Despite difficulties he or
she may encounter in married life, the mature Christian
seeks to make his or her marriage work and stay faithful to
his or her spouse.
3. Submitting to one's own husband. In one of the
more familiar passages, the apostle Paul teaches that wives
ought to submit to their husbands, as the Church submits to
Christ. For as Christ is the head of the church, the
husband is the head of the wife (Eph. 5:22-24). The mature
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female believer who is married recognizes her husband's
authority over her and seeks to submit to him. For by
submitting to her own husband, she submits to the Lord.
4. Loving one's own wife. Having taught wives to
submit to their husbands, the apostle Paul hastens to add.
Husbands, love your wives, just as Christ loved
the church and gave himself up for her to make her
holy, cleansing her by the washing with water through
the word, and to present her to himself as a radiant
church, without stain or wrinkle, or any other blemish,
but holy and blameless. In this same way, husbands
ought to love their wives as their own bodies. He who
loves his wife loves himself. (Eph, 5:25-28)
The apostle Peter urges husbands to be sensitive to
their wives when he writes.
Husbands, in the same way be considerate as you
live with your wives, and treat them with respect as
the weaker partner and as heirs with you of the
gracious gift of life, so that nothing will hinder your
prayer. (1 Pet. 3:7)
The mature male believer who is married gladly accepts
these teachings and seeks to love his wife as Christ loves
the Church. Many non-Christians loves their wives dearly.
This, however, does not make them Christians, let alone
mature Christians. But such quality can be found in the
spiritually mature male believer.
5- Providing for one's immediate family. The
mature believer assumes the responsibility of providing for
his or her relatives. This is what the apostle Paul teaches
when he writes, "If anyone does not provide for his
relatives, and especially for his immediate family, he has
denied the faith and is worse than an unbeliever" (1 Tim.
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5:8). Although such responsibility does not belong
exclusively to the mature Christians, they are expected to
fulfill such responsibility.
6. Managing one's own children. One of the many
qualifications of being an overseer in the church is that
"Ihe] must manage his own family well and see that his
children obey him with proper respect" (1 Tim 3:4).
As a result of a low view on marriage and family, many
marriages and families have fallen apart. This presents a
real challenge for the mature Christian. While putting
Christ first on his or her priorities, he or she must seek
to care for his or her own family, not only materially but
also emotionally and spiritually.
F. In relation to society
1. Submitting to the governing authorities.
Recognizing that authority is derived from God, the mature
Christian seel^s to submit to the governing authority as
taught by the apostle Paul in Rom. 13:1-7. The apostle
Peter teaches lilcewise when he writes.
Submit yourselves for the Lord's sal^:e to every
authority instituted among men: whether to the king, as
the supreme authority, or to governors, who are sent by
him to punish those who do wrong and to commend those
who do right. For it is God's will that by doing good
you should silence the ignorant talk of foolish men.
(1 Pet. 2:13-14)
Attention must be paid to the clause "for the Lord's
sake." As in other human relationships, the believer's
submission is to be an expression of submission to God
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himself. Therefore, if submitting to an authority means to
rebel against God, he or she must choose not to submit to it
(Acts 5:29) .
2. Serving one's master or employer cheerfully.
The mature believer seeks to serve his or her master or
employer gladly, for he or she knows that it is one way to
express his or her devotion to his or her Lord. This is in
accordance with what the apostle Paul teaches when he
writes.
Slaves, obey your earthly masters with respect and
fear, and with sincerity of heart, just as you would
obey Christ. Obey them not only to win their favor
when their eye is on you, but like slaves of Christ,
doing the will of God from your heart. Serve
wholeheartedly, as if you were serving the Lord, not
men, because you know that the Lord will reward
everyone for whatever good he does, whether he is slave
or free. (Eph. 6:5-8)
The apostle Peter gives similar injunction to his
readers when he writes, "Slaves, submit yourselves to your
masters with all respect, not only to those who are good and
considerate, but also to those who are harsh" (1 Peter
2:18) .
3. Kindly treat one's servant (s) or employee (s).
� The apostles are not being unfair when they urge slaves or
servants to submit to their earthly masters. For they also
have some words for the latter. For instance, the apostle
Paul writes to his readers.
And masters, treat your slaves in the same way.
Do not threaten them, since you know that he who is
both their Master and yours is in heaven, and there is
no favoritism with him. (Eph. 6:9)
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4. Love of justice. The mature Christian is
marked by his or her concern for social justice. More often
than not. Christians who consider themselves as spiritual
tend to ignore the injustices in the world, thinking that
they are not of this world and so must not bother themselves
with the things of the world. But as Groeschel points out
in his book Spiritual Passages,
A tendency to silence is hardly an expression of the
infused virtue of justice. We have a sad example of
this in the two members of the Sanhedrin, Joseph of
Arimathea and Nicodemus, who had the courage to ask for
Christ's body but not to defend Him against an unjust
sentence. I do not condemn them; they would have
accomplished little or nothing by protest. I do,
however, find a warning to myself in their actions,
since they had to live with their silence for the rest
of their lives.�*
Sometimes, the best thing a person can do is to be
silent, but not always. A believer who is interested in
spiritual growth "must overcome the tendency to remain aloof
from things of material concern."�� He or she should
"nourish a constant, dedicated interest in those who suffer
from injustice."�''
G. In relation to the self
1. Self-denial. As Francis A. Schaeffer points
out, Christ was "rejected, slain, and raised,"�� the same is
�* Benedict J. Groeschel, Spiritual Passages (New York:
The Crossroad Publishing Company, 1986), 159.
�� Ibid.
"�^ Ibid.
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true with those who follow Him. For Christ has stated very
clearly, "If any man would come after me, he must deny
himself and take up his cross and follow me. For whoever
wants to save his life will lose it, but whoever loses his
life for me will find it" (Matt. 16:24-25).
Schaeffer believes that the order of Christ's
experience on the earth, which is being "rejected, slain,
and raised," is also the order of the Christian life of true
spirituality and there is no other way.�* Schaeffer is also
quick to point out that "[this] rejection is not a once-for-
all thing, "*� for though believers accept Christ and are
justified once for all, "after that there is this daily,
moment-by-moment aspect."*^
Self-denial does not mean that the self disappears.
Schaeffer suggests that while the self still exists, the
believer must not count on his or her own energy and
cleverness in doing the Lord's work. He or she must rely on
the "power of the crucified, risen, and glorified Christ,
through the agency of the Holy Spirit. "*=
A by-product of self-denial is self-control. It is
also a fruit of the Holy Spirit. It includes controlling
�� Francis A. Schaeffer, Works, 5 vols. (Westchester,
Illinois: Crossway Books, 1982), 3:221.
�* Ibid.
*� Ibid., 3:224.
Ibid.
Ibid., 3:253.
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one's own tongue (James 1:26), one's own desires (1 Pet.
13), and one's temper (James 1:19-20). The mature
Christian, having yielded his or her whole life to Christ,
put him- or herself under the control of the Holy Spirit.
He or she is no longer under the bondage of sin or the
control of the sinful nature. By the power of Christ who
renews his or her nature (2 cor. 5:17), the mature Christian
regains control over him- or herself.
2. Consecrated to God (Rom. 12:1). To be
consecrated to God means to separate oneself from the world
in order to devote him- or herself to God. The mature
Christian recognizes the enmity between God and the world (1
John 2:15-17). Here, the world is to be understood as "a
system of practical godlessness, " and "a way of life in
which men busy themselves with every concern except the one
that matters for eternity. "^^ The mature Christian seeks
not to conform himself or herself to it. Instead, his or
her mind is renewed as he or she seeks the will of God to
guide and direct his or her life (Rom. 12:2). Further,
having made the things of God the objective of his or her
pursuit and love, the mature Christian keeps him- or herself
from loving the world as he or she did before.
The mature Christian also ceases to center his or her
life around him- or herself but around Christ, who is his or
her Lord. He or she no longer seeks his or her own good but
*3 Derham, 64.
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Christ's. Just as Christ has given himself up to save him
or her, he or she should give up his or her privileges for
the glory of God and for the benefits of others.
Having denied him- or herself, the mature Christian
makes him- or herself available for God's use. His or her
life reflects the will and holiness of God. He or she no
longer lives in sin but strives to live a holy life which is
worthy of his or her calling. Such holiness finds its
expression in every aspect of one's life including thought,
speech, and action.
The apostle Paul is a perfect model for Christians who
seek to direct their ambition toward God (Phil. 3:13-14).
Though Paul would not lay claim to have achieved maturity,
that was what he was striving to achieve, and that was "the
whole tendency of his life."** The Christian's life should
be directed to glorifying God. The self-denying and mature
Christian has a consuming appetite for God that is most
abhorred by self-will.**
As the Psalmist says, "I have set the Lord always
before me" (Ps. 16:8), the mature Christian seeks to live
his or her life with "the spontaneous reference of every
problem, every decision, [and] every joy to the Lord."*�
Such awareness is "the best antidote to sin,"*'' Frequently,
** Ibid., 126.
*� Ibid.
*� Ibid., 124.
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Christians avoid sin because they are afraid of its
consequences. But it is better to maintain a close walk
with God that temptation can hardly make its presence felt
by them.*� Similarly, while denying the desires of our
fallen nature, believers can "desire with all [their] hearts
to know Him better and to be more perfectly in harmony with
His mind and will."'* To put it in another way, having died
to sin, the believer lives in the presence of God in
communication with Him (Rom. 6:10).
3. Minding things eternal. Christ teaches his
followers not to put their hope in this world when He says.
Do not store up for yourselves treasures on earth,
where moth and rust destroy, and where thieves break in
and steal. But store up for yourselves treasures in
heaven, where moth and rust do not destroy, and where
thieves do not break in and steal. For where your
treasure is, there your heart will be also" (Matt.
6:19-21) .
The apostle Paul teaches the same when he writes, "Set
your minds on things above, not on earthly things" (Col.
3:2). The mature Christian knows that he or she is but a
sojourner in this world (1 Pet. 2:11). One day, he or she
will have to depart from this world and enter eternity where
God has prepared him or her to dwell with Him forever (John
14:1-3). Therefore, in spite of the sufferings faced by
Christians who truly love God, the mature Christian is full
of hope, knowing that glory awaits him or her in heaven when
*�' Ibid., 125.
*� Ibid.
** Ibid.
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he or she arrives there. The apostle speaks of the future
glory that awaits God's children when he writes,
I consider that our present sufferings are not
worth comparing with the glory that will be revealed in
us. The creation waits in eager expectation for the
sons of God to be revealed. For the creation was
subjected to frustration, not by its own choice, but by
the will of the one who subjected it, in hope that the
creation itself will be liberated from its bondage to
decay and brought into the glorious freedom of the
children of God. (Rom. 8:18-25)
4. Being at rest. Due to lack of faith in God,
the average believer is often restless in his or her soul
because he or she constantly worries about what will happen
in the future. Christ urges his followers to be at rest
when He says, "[Do] not worry about tomorrow, for tomorrow
will worry about itself. Each day has enough trouble of its
own" (Matt. 6:34). The mature Christian has learned to
trust in God and thus free from worries.
The mature Christian is also free from greed. To covet
is human nature, but God condemns covetousness as sin (Exo.
20:17). Speaking of money, the apostle Paul warns Timothy
that "the love of money is a root of all kinds of evil" (1
Tim. 6:10). The author of Hebrews drives home the same
truth when he writes, "Keep your lives free from the love of
money and be content with what you have, because God has
said, 'Never will I leave you; never will I forsake you'"
(Heb. 13:5). The mature Christian trusts in God for
everything he or she needs, and is content with what he or
she has.
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5. Spirit of discernment. The mature Christian is
evidenced by his or her ability to distinguish good from
evil (Heb. 5:14). He or she has developed a sense of moral
judgment not based on the value system of the world but that
which has been revealed in the Scriptures.
The mature Christian is also capable of discerning the
Spirit of Truth from the spirits of falsehood. Writing to
his readers, the apostle John warns them of the danger of
the spirit of the Antichrist and tells them how to discern
Dear friends, do not believe every spirit, but
test the spirits to see whether they are from God,
because many false prophets have gone out into the
world. This is how you can recognize the Spirit of
God: Every spirit that acknowledges that Jesus Christ
has come in the flesh is from God, but every spirit
that does not acknowledge Jesus is not from God. This
is the spirit of the Antichrist, which you have heard
is coming and even now is already in the world. (1
John 4:1-3)
6. Striving towards perfection. The mature
Christian is characterized by his or her desire to achieve
perfection. Although absolute perfection is unattainable in
this life, he or she strives toward that goal. This can be
seen in the apostle Paul's attitude when he writes.
Not that I have already obtained all this, or have
already been made perfect, but I press on to take hold
of that for which Christ Jesus took hold of me.
Brothers, I do not consider myself yet to have taken
hold of it. But one thing I do: Forgetting what is
behind and straining toward what is ahead, I press on
toward the goal to win the prize for which God has
called me heavenward in Christ Jesus. (Phil. 3:12-14).
Having examined the biblical model for the mature
Christian, it is now necessary to examine some theories that
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deal with human development and Christian growth that might
inform the follow-up manual.
II. A Comparison Between Human Development
and Christian Growth
This chapter is an attempt to understand Christian
growth as compared to human development in general. As
stated in the introduction, the present writer assumes that
the Christian's spiritual growth involves certain stages
similar to those in human development.
The study of human development is relatively new. It
is interdisciplinary in nature which involves physiology and
psychology. Research in human development has centered
around two kinds of study, i.e. the cross-sectional and the
longitudinal . The former is the most economical method
in time and cost. Users of this method specify a particular
trait in a group of people as the object of study and take a
sample of subjects for this trait to record the finding.
They might sample a different age group for the same trait
to see if there is any difference. Such method relies
heavily on sampling techniques and statistics, and will
produce "norms" to which individual subjects might be
compared. The latter involves a process where the
investigator samples some specific subjects and then closely
Leland H. Stott, The Psychology of Human
Development (New York: Holt, Rinehart and Winston, Inc.,
1974), 28-29.
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follows the development or some trait of development in
specific subjects for a prolonged period of time. Such
method is time consuming and more expensive, but it reveals
individual patterns of development much more clearly than
the cross-sectional approach. Most of the significant
theories of human development have resulted from
longitudinal investigations .
Given the complex nature of the human being, we must
understand human development in many different aspects,
including physical, psychological, moral, and spiritual.
Natural and social scientists have given serious
considerations for the first three aspects, while a number
of theologians attempted to deal with the spiritual aspect.
The relation between physical growth, psychological
development, and spiritual maturation has been the subject
of many studies.
Human development over a person's life span is a
process of "becoming something different while remaining in
some respects the same."^�* Over the span of sixty to
eighty years and beyond, men and women undergo dramatic
changes as they pass from the embryonic and fetal stages
through infancy, childhood, adolescence, adulthood, and old
age. Such changes take place across many dimensions,
including biological, psychological, spiritual, and social.
Ibid.
James W. Vander Zanden, Human Development (New
York: Alfred A. Knopf, Inc., 1978), 5.
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But in spite of these changes, life also involves
continuity. At age sixty-five, we are in many ways the same
person at five or twenty-five . Although development
occurs throughout the entire life span, most changes take
place during its early phases.
There are certain factors that determine a person's
physical and psychological growths.
First, some scholars believe that growth is
predetermined by biology. They argue that at the moment of
conception, the sperm and the ovum both have half of the
chromosomes found in other cells. The 23 chromosomes in the
sperm represent the "total heritage from the father that the
child will have."^�* Conversely, the 23 chromosomes in the
ovum represent the mother's genetic contribution. Thus,
some experts on human development believe that all a person
can grow up to be has been determined at the time of his or
her conception. And the newborn infant is to be regarded as
a miniature adult. ^�'' They believe that human development
is essentially quantitative in nature, simply "a process of
increase in physical size and magnitude of traits and
perverse tendencies that are present from the beginning . "^��
=^�3 Ibid.
=^�* Ibid., 8.
Stott, 45.
=�-�� Ibid.
Ibid., 19.
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Consequently, children are expected to behave according to
adult standards.
Second, others believe that environment is to be
regarded as the all-important factor in determining human
development. They consider the child as highly "pliable and
modifiable," who "enters life as a tabula rasa, or a blank
slate, upon which environmental experience etches personal
character istics . "^�* John Locke (1634-1714), who subscribes
to this view, emphasized the importance of "intelligent
discipline and rational thinking in rearing chi Idren . "^^�
Today, however, most developmental psychologists agree
that both biology and environment play different roles in
shaping the individual character as he or she grows up. The
interaction between organism and environment underlies all
development .
As most of us enter and finish school, take a job, get
married, have children, become grandparents, and retire, we
"arrive at a new self-conceptions and identities . "^^^ In
these and many other ways we are engaged in a life-time
process in which we are shaped by the environment with which
we interact . As Vander Zanden states it succinctly.
Ibid.
Ibid., 22.
Ibid.
Vander Zanden, 10.
Ibid.
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We find that as we interact with the world about�as we
act upon, transform, and modify it�we in turn are
shaped and altered by the consequences of our own
actions .
As we pass through life, our environment plays a very
important role in shaping our entire being. Our biological
organism is "altered by our dietary practices, alcohol and
drug intake, smoking habits, illnesses and diseases,
exposure to X-rays and radiation, and so on."^^*
Before we discuss different theories on human
development, the present writer would like to bring the
reader's attention to the parallel between a person's
physical and spiritual growths.
A. Parallel Between Physical And Spiritual Growth
One of the developmental tasks of childhood is "the
acquisition of the ability to take and to manage foods of
different qualities and consistencies and to deal with
eating situations of increasing complexity . "^^* Eating is a
vital function of the human body and is essential to the
satisfaction of a biological need. Furthermore, the nature
of the need itself changes with age.^^� A parallel can be
seen in the process of spiritual development. The spiritual
infant needs to develop the ability to understand and accept
^=^3 Ibid.
=^^* Ibid.
Stott, 121.
^=^� Ibid.
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doctrinal teachings of different profundity. He or she
should not only be able to feed on spiritual milk
(elementary doctrines) but on "solid food" (deeper truths)
as veil.
A fully developed human body can perform many vital
functions. Of these functions, there are three which are
extremely important: (1) The ingestion and digestion of food
(cf. reading and meditating God's Word); (2) The elimination
of waste (cf. cleansing from sins); and (3) Activity, sleep,
and rest (service, retreat, and worship ). =*-^''
Here we see a spiritual parallel to this function and
its development. As mentioned above, the new believer needs
to acquire the ability to take not only spiritual milk but
"solid food" as well. Such ability is further developed as
he or she becomes more and more mature spiritually. The
more mature a believer becomes, the greater his or her
ability to understand the deeper truth.
As the fully developed body possesses the ability to
eliminate its waste, the mature spirit has the ability to
cleanse itself from sin through confession (1 John 1:9).
That is one way the spirit, like the body, keeps itself
healthy.
As the body needs to get involved in activities, so
does the spirit. Spiritual exercises through certain
^^^'^ Ibid., 121.
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disciplines such as prayer and meditation help the spirit
stay fit. Without it, the spirit tends to be weak.
A proper balance between physical activity and rest is
essential to the individual's well-being at any age. In
their eagerness for life and experience, children tend to
work their bodies constantly during their waking hours.
Therefore, their need for long hours of rest (in the form of
sleep) in comparison with adult need is obvious. The
spirit too needs to slow down from its activities in order
to replete or rejuvenate itself. This can be seen in the
life of the prophet Elijah after he encountered the Baal
worshipers and their priests. He became so exhausted to the
point of spiritual burnout that he had no more courage to
confront Jezebel and asked God to take his own life instead
(1 Kings 19 ) .
The process of living and of physical upkeep require a
constant movement of materials through the body. The eating
function brings into the body the supply of nutritive
materials .
The metabolic processes within the gastrointestinal
system subject these materials to complex chemical
transformations in which the energy and tissue-building
elements are extracted and made ready for assimilation.
The remaining useless or injurious end-products must be
eliminated from the body.^^*
Like food, the Word of God feeds a believer's spirit
that it may grow strong and mature. Like water, the Word of
^=^� Ibid., 134.
=�-^* Ibid., 129.
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God also has the cleansing power upon the spirit (Ps.
119:9). A Christian needs to continuously take in the Word,
both written and spoken, to cleanse himself or herself of
the sins that may harm his or her spirit.
As a person grows (physically, psychologically, and
spiritually), learning is very much a part of the growing
process. Therefore, the nature of learning and its relation
to growth deserves our attention.
B. Learning and the Growing Process
The process of growth also involves learning, stott
points out in his book that "growth, maturation, and
learning are . . . three aspects of overall total change in
the individual associated with his living through time."^=�
The three of them are inseparable. There are several
factors that affect a child's learning.
1. Previous learning. This is a fundamental factor
that "determines not only what but how well or how rapidly
the child learns in a given situation. "^^^ For instance, a
child who is learning to tie his shoelaces must already know
how to hold the laces, how to loop one over the other, how
to tighten a loop and so on. New learnings can take place
only when the learner has already acquired some knowledge on
which new knowledge can be added on.^*=
Stott, 87.
Ibid., 89.
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2. Motivation. Equally important in affecting the
process of learning is motivation. It is important for the
learner to feel interested in and challenged by the subject
he is learning.
3. Relevance. A third factor somewhat related to
motivation is personal relevance. A child must be convinced
that what he is learning is of certain value to him
personally. It is consistent with the principle of self-
consistency as espoused by Prescott Lecky, a personality
psychologist. He explains that according to self-
consistency, the mind is a unit, or "an organized system of
ideas. "^^3 ideas which belong to the system must seem to be
consistent with one another. The center of the mind is the
individual's idea of himself. Therefore,
[if] a new idea seems to be consistent with the ideas
already present in the system, and particularly with
the individual's conception of himself, it is accepted
and assimilated easily. If it seems to be
inconsistent, however, it meets with resistance and is
likely to be rejected. This resistance is a natural
phenomenon, it is essential for the maintenance of
individuality. =^=*
4. Environmental stimulation. Stott also points out
that the assumption of inherited intelligence was
unchallenged until the early 1930s. About a decade earlier,
the Child Welfare Research Station at Iowa University was
^ = =2 Ibid.
^=^3 Prescott Lecky, Self-Consistency: A Theory of
Personality (New York: Island Press, 1951), 246.
Ibid.
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established and began its research on the nature and
development of children. In those days, laboratory nursery
schools began to appear in the U.S. The group of
researchers was interested in the potential effects of
nursery school attendance upon the children's mental
development .
Having made a number of comparative studies, results
were published in some psychological journals. Intensive
studies of basic developmental processes were made in such
fields as biochemistry, genetics, and developmental
physiology and psychology. These have contributed to the
formulation of a theory known as interactionism which is
widely accepted in the fields of human development and
psychology. According to this theory, "the factors of
biological heredity and environment stimulation are equally
important and essential to . . . all development."^^�
Theories of Learning
As indicated by developmental psychologists,
environment plays a very important role in human
development. Therefore, it is understandable that
environmental stimulation is also an important factor
affecting learning.
Speaking of the nature of learning process, some
psychologists have proposed different theories.
Stott, 176.
Ibid., 177-78.
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1. "Trial and Error" Learning. This theory has been
proposed by E. L. Thorndike. According to him,
learning is a matter of substituting effective or
satisfying responses to stimulating situations for
responses that do not produce satisfying results. For
example, a hungry animal in a new situation will
perform many ineffective acts in response to the total
stimulating situation. Eventually it will, by chance,
hit upon the act that will make food available to
it. =^2''
He believes that when the bond between the response
that brought relief from hunger and the stimulus is
strengthened, learning takes place. Thus, a connection is
established between the situation and the response. This
tr lal-and-error learning, Thorndike believes. Is the basic
process of all learning . ^^'^
2. Conditioned response. The concept of conditioned
reflex came from the work of Pavlov (1927), the famous
Russian physiologist. A conditioned reflex is "a unit of
behavior which can be elicited by a previously inadequate
(neutral) stimulus . "^=^* The process is as follows:
[The] neutral stimulus is paired with an adequate
stimulus�one that already has the capacity to elicit a
particular response. In a series of joint occurrences
of these stimuli (the originally inadequate one
slightly preceding in time the adequate one), the
inadequate stimulus becomes functionally connected with
(conditioned to) the response. The learning, in this
case, is the acquisition of a substitute response, as
in Thorndike's formulation . ^^o
^^"^ As interpreted by Stott in Psychology of Human
Development;. 9 7-9 8.
Stott, 98.
Ibid., 99.
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3� Operant Conditioning. This is a theory proposed by
B. F. Skinner. The unique feature of his theory is that
"reinforcement comes not between the stimulus and response
and not simultaneously with the response . . . but following
the response . "^3x
Modes of Learning
The nature of learning can be categorized into several
modes .
1. Receptive learning (or classroom learning) has been
the subject of study by D. P. Ausubel.^^z ^e was concerned
with the kind of learning that generally takes place in
school rooms, i.e. the progressive acquisition and retention
of new subject matter, and the problem of how such learning
can be facilitated . According to him, reception learning
is not simply a passive receiving of what is poured in but
an active internalization on the part of the learner. To
put it in his own words.
It is still necessary for the learner to relate the new
material to relevant established ideas in his own
cognitive structure to apprehend in what ways it is
similar to, and different from, related concepts and
propositions; to translate it into a personal frame of
reference consonant with his idiosyncratic experience
and vocabulary; and often to formulate what is for him
=^30 Ibid.
=^33. Ibid., 101.
D- p. Ausubel, "Cognitive structure and the
facilitation of meaningful verbal learning," Journal of
Teacher Education^ 1963, 14:217-21.
stott, 112.
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a completely new idea requiring much reorganization of
existing knowledge .
2. Perceptual learning. The function of perceiving,
or the process of coming to know of conditions external and
internal by means of the sense organs, is the primary
cognitive or mental process. perceptual knowledge is a
highly personal matter, because there is considerable
variation in perceived reality among individuals and from
time to time in the same individual . points out that
individual variation in perception is not surprising,
because like human abilities in general, perceptual ability
is not innate but is developed through living exper ience . ^^s
3. Observational (or imitational) learning. Our
knowing process not only involves objects and situation, it
also involves other individuals and their acts and
performances. We not only categorize these observed
performances, we are also able to reproduce them ourselves
upon observing them.^^s
D. P. Ausubel, "Introduction," Readings in the
Psychology of Cognition, ed. R. C. Anderson and D. P.
Ausubel (New York: Rinehart and Winston), 1965, 3-17.
=^3s stott, 113.
=^3� Ibid.
Ibid.
Ibid.
=^39 Ibid., 115.
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Having discussed the role of learning in the process of
growing, the idea of developmental stages will now be
presented .
C. Developmental Stages
Speaking of human developmental stages, the
understanding of human life span in terms of infancy,
childhood, adolescence, adulthood, and old age is a
relatively new idea.
The Concept of Childhood
According to Philippe Areis, a French historian, the
concept o� childhood as we know it today was unheard of in
the Middle Ages. In those days, children were regarded as
little adults and child rearing "meant a little more than
allowing children to participate in adult af fairs . "^�*�
Furthermore, the idea of "children's world" (the world of
fairy tales, games, toys, and books) is of more recent
origin. No special word existed for a young male between
the ages of seven and sixteen. The word child connotes
kinship, not an age stage. In medieval arts and literature,
adults and children are portrayed as "mingling together,
wearing the same clothes, and engaging in many of the same
Vander Zanden, 12-13.
Ibid.
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activities . "^*^ Not until around 1600 did a new concept of
childhood emerge.
Likewise, the notion of old age has changed in the
Western world. As pointed out by Vander Zanden, "literary
evidence indicates that during the Renaissance, men were
already considered 'old' in their forties."^** Furthermore,
another division between the young-old and the old-old has
emerged (Ibid.). The former refers to elderly people who
have just retired but still possess "physical vigor, new
leisure time, new opportunities for community service and
self-fulfillment."^** The latter refers to those who are no
longer capable of living the normal life by themselves, who
are losing their vitality and are approaching death.
The Importance of Early Stages
As pointed out in a foregoing passage, the early stage
in life plays a very important if not critical role in
shaping a person's total being. The crisis of birth, so
called by psychologists, consists of the "sudden change in
total environment to which the neonate must adapt. "=^*�
His living medium has suddenly become radically
different. He is no longer enveloped and cradled in
=^*=^ Ibid.
Ibid.
Ibid., 13.
Ibid.
Ibid., 340.
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relative quiet and darkness in a fluid medium of
constant temperature.^*''
The newborn baby enters a world totally different from the
one that he or she has ever known. As soon as he or she is
born into this world, he or she must "react to certain
stimuli," thereby initiating certain physiological function
essential to postnatal existence.^*�
He responds, for example, to a slap on the buttocks or
to a chilling air current with an inhalation and a
gasp, thus initiating independent breathing. In his
interactions with this new environment there is both
accommodation and assimilation.^**
The newborn baby is completely helpless and dependent, but
he is also endowed with great potentiality and capacity for
adjustment and developmental changes. The lengthy process
of development toward the realization of such potentiality
soon gets underway as he or she interacts with the
environment .
During the past few decades, much research with both
animal and human infants has been done on the nature of
infancy and infant development. This has led to a much
greater appreciation of the importance of the infant's
environment. For instance,
[the] work with primates at the University of Wisconsin
has demonstrated that infant monkeys, under conditions
of social isolation and with a deficiency of sensory
stimulation, show a lack of the tendency to explore or
^*'' Ibid.
^*� Ibid., 340.
^** Ibid., 340-41.
Ibid., 341.
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to examine objects in the immediate surroundings�
behavior which is characteristic of normal monkeys.
These deprived animals showed marked ineptness later on
as adults in social interaction, particularly in their
sexual and parental behavior.
Studies of human infant development indicate the
"crucial importance of early environmental stimulation,
particularly with respect to emotional and social
development . "^^^
The early studies of "maternal deprivation" of infants
reared in institutions showed that when compared with
infants reared by their mothers in the normal family
situation there was a marked developmental deficit in
the institution children.
The first year of an infant's life is also a time when
he or she develops a sense of trust. His or her inborn
ability to take in by mouth meets the mother's more or less
coordinated ability and intention to feed and to welcome him
or her. The infant must learn to coordinate his or her
getting with the mother's way of giving. To the extent to
which this coordination takes place, along with the
affective quality of the interaction, the baby's sense of
trust is thus established . =^'* Therefore, it is important
that the mother provides warm and dependable care for her
baby. For when such quality is lacking, the infant will
likely fail to establish his or her sense of trust. As a
result, the individual will tend to withdraw from social
Ibid.
^*=^ Ibid.
^^^^ Ibid.
= * Ibid., 342.
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contact and feel insecure, suspicious and unhappy as he or
she grows up.=^ = � Conversely, studies show that general
mothering and physical as well as emotional nurturance
received by the infant results in "more marked social
responsiveness than is demonstrated by babies who are
deprived of such special mother ing . =^ = �
Gary W. Kuhne sees a spiritual parallel when he writes
that "[the] kind of spiritual environment a new believer
experiences will play a large part in his subsequent
Christian growth, or lack of it."^*'' Where a new Christian
has fellowship makes a difference.
The spiritual temperature of the church in which a new
believer finds himself will control to a certain extent
the vitality of his life. A lukewarm or cold church
environment can be devastating to a new Christian's
growth .
A local church that does not live up to biblical
expectation "strikes at the credibility"^** of what we teach
the new Christian what a church ought to be like.
When a person attends a church where these qualities
are not evident, he begins to doubt whether you are
really honest with him. A person generally conforms to
the characteristics of his environment. A new
Christian will conform more readily to carnal Christian
living than to spiritual Christian living if that is
Ibid., 343.
Ibid., 343-44.
^*'' Gary Kuhne W., Dynamics of Personal Fo11ow-Ud
(Grand Rapids, Michigan: Zondervan Publishing House, 1976),
35.
Ibid.
Ibid., 36.
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the prevalent spiritual climate. Perhaps this explains
why Christ was so strong in His denunciation of the
Church at Laodecea in Revelation 3:14-22.^��
In the study of human development, psychologists have
proposed several theories on structural human development.
Some psychologists of religion also proposed theories on
Christian growth. These theories will now be examined.
D, Theories of Structural Human Development
and Christian Growth
A number of theories on structural human development as
well as Christian growth have been proposed by some social
and religious scientists. In the following pages, each of
these theories will be discussed and conclusions will be
made at the end.
1. Freud's Theory of Psychosexual Development. Born
in 1865 in what is now Czechoslovakia, Sigmund Freud lived
most of his life in Vienna, where he became a physician and
distinguished himself by his research on the human nervous
system. He went to Paris in 1885 to work under the
famous neurologist Jean Martin Charcot, who had become
interested in an emotional disorder called hysteria and
encouraged Freud to study it also.=^�*
Ibid.
=-�^ Vander Zanden, 38.
^�=^ Ibid.
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In an attempt to find a cure for hysteria, Freud
"clearly recognized the role of repressed sexuality in the
etiology of neurosis . "^^^ Through his clinical work and
self-analysis undertaken from 1895 to 1900, he became "more
and more convinced of the importance of sexual factors."^�*
In his theory of psychosexual development, Freud
suggests that human beings pass through a series of
"psychosexual stages."^�* Each stage is dictated by "the
development of sensitivity in a particular erogenous or
pleasure-giving zone of the body."^�� Moreover, each stage
presents a unique conflict that must be solved before the
individual passes on to the next stage. If such conflicts
are not resolved, the resulting frustration becomes chronic
and may retard the individual's psychological
development . ^�
From the psychosexual point of view, Freud suggests
that a person's life goes through the following five stages:
a. Oral stage (birth to eighteenth month). During
this stage, infants experience great pleasure through
sucking and biting. Mouth, lips, and tongue are their
David G. Benner, ed.. Baker Encyclopedia of
Psychology (Grand Rapids, Michigan: Baker Book House, 1985),
430.
Ibid.
Vander Zanden, 40
Ibid.
=^�'' Ibid.
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pleasurable body zones. Since they are still unable to
differentiate between self and nonself, they are self-
centered and preoccupied with their own needs. Some
immature persons are characterized by their insatiable
demands for mothering, are verbally abusive, or are
characterized by excessive "oral" behaviors such as
alcoholism, smoking, compulsive eating, and nail biting.^��
b. Anal stage (from eighteenth month to age 3).
Children of this stage find great pleasure in expelling
feces and urine. Since parents must toilet-train them and
thus interfere with their elimination pleasures, they
develop ambivalent attitudes toward their parents. As they
undertake to resolve the conflict between their need for
parental love and their need for instinctual gratification,
they later evolve lifelong attitudes toward cleanliness,
orderliness, punctuality, and submissiveness. Those who
fail to develop positive attitudes will become hostile,
challenging, and defiant.^�*
c. Phallic stage (from age 3 to 7). According to
Freud, children in this stage find great pleasure in playing
with their genitals. Boys usually feel sexual love for the
mother (Oedipal complex) and hostile rivalry toward the
father, leading them to fear punishment through castration
by the father. Girls usually feel sexual love for the
Ibid.
Ibid., 41.
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father (Electra complex) and hostile toward the mother,
leading them to conclude that they have been castrated
(since they lack the penis). Children who have difficulties
passing through this stage will likely develop problems such
as impotence or frigidity, homosexuality, and inability to
handle competitive relationships . ^''�
d. Latency stage (from age 7 to 12). This period
corresponds to the elementary school years, in which Freud
thinks children suppress most of their sexual feelings and
become interested in games and sports. Boys primarily
associate with boys and girls with girls. ^''^ It is a time
of consolidating and integrating previous attainments in
psychosexual development. The most important attainments
are gender identity and sex roles. It is characterized by
"a predominance of same-sex relationship that serve to
solidify gender identity and basic sex roles. "^"'^
e. Genital stage (from puberty and up). In this
stage, the equilibrium of the latency period is upset by the
sexual reawakening that occurs at puberty. The adolescent
or young adult experiences romantic infatuations and
emotional upheavals . ^''^
Ibid., 42.
^�'^ Ibid.
^�'^ Ibid., 632
=^''3 Vander Zanden, 42.
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2. Jean Piaget's Theory of Cognitive Development.
Jean Piaget (1896-1980) was a Swiss psychologist known for
his study of the development of intelligence.^''* Trained as
a biologist, he later developed interests in psychology,
philosophy of science, and epistemology . ^''^ Combining his
training and his interests in the above mentioned fields of
science, he "launched himself into a study that he called
genetic epistemology"^''� which focused on the "relationships
between biological development and how a person thinks . "^''''
Jean Piaget, observing cognitive development in
children and youth, suggests the following four stages:
a. Sensorimotor stage (from birth to age 2).
During this period, infants are busy discovering the
relationships between sensations and motor behavior. For
instance, they learn that their hands belong to themselves,
whereas a toy is not. They learn how far they need to reach
in order to grasp a toy. In this stage, a child learns the
"principle of object permanence,"^''� which means an object
has its independent existence. Piaget observes that when a
baby of four or five months is playing with a toy and the
toy rolls out of sight behind another toy, the child does
^''* Benner, 846.
=^''* Ibid.
^�'� Ibid.
^�''' ibid.
^''� Vander Zanden, 52.
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not look for it even though it remains within reach. Around
the age of eight months, the child grasps the fact of
"object permanence" and will search for toys that disappear
from view.^''�
b. Preoperational stage (ages 2 to 7). During
this period, a child develops his capacity to employ
symbols, particularly language. Children use symbols to
portray the external world internally, for instance, to talk
about water and to form a mental image of it. Prior to this
stage, they cannot know about water apart from splashing it
or drinking it. But now, they begin to conceive of water
without involving themselves in these activities.
c. Concrete operational stage (ages 7 to 11). The
elementary school-aged children are represented in this
stage. Their primary way of making sense is through the
"use of concrete thinking. "=^�� This is the beginning of
rational activity in children. Concrete operations enable a
child to "use adultlike mental logic for the first time."^�^
But his or her use of mental logic is limited to "situations
and problems that are real and observable"^� =2 opposed to
those that are verbal or hypothetical.
^�'^ Ibid.
Benner, 187.
Ibid.
^�=^ Ibid.
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<3, Formal operational stage (ages eleven and on).
In the previous stage, the child's thought remains somewhat
fixed upon the visible evidence and concrete properties of
objects and events. In this stage, however, the young
adolescent acquires "more ability to deal with
abstractions . "^�3 He or she can now engage in hypothetical
reasoning based upon logic. He or she is able to think
about the form of an object or problem "without having it
physically present or concretely represented."^�*
3. Erikson's Theory of Eight Ages of Man. Erik H.
Erikson (b. 1902), was born in Germany and was "educated in
the traditional manner for the child of a middle-class
family."^�� During his adolescence, he had the opportunity
of traveling throughout Europe. Before committing himself
to a career, he did much painting, especially portraits of
children.^�'' A crucial point in his life occurred when he
was "commissioned to paint the portrait of the child of an
Austrian doctor, Sigmund Freud. "^��
This work allowed him time for lengthy, informal
discussion with Freud. Within a few weeks, Freud
invited Erikson to join the Psychoanalytic Institute of
Vander Zanden, 54
=-�* Ibid.
^�* Benner, 187.
^�� Ibid., 369.
^�'' Ibid.
^�� Ibid.
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Vienna. He did so and focused on the analysis of
children, under the direction of Anna Freud.
Having completed his training in Vienna in 1933, he
emigrated to the United States and began a private practice
in Boston as that city's "first child psychoanalyst . "^*�
Later he acquired positions at a number of hospitals and
universities including Massachusetts General Hospital and
Harvard Medical School, thus establishing himself as a child
psychologist .
Erikson published a number of works, including
Childhood and Society in which he formulates the eight ages
of man, based on his observation and his knowledge of
psychology. The following are the eight ages (or stages)
he formulates:
a. Basic trust versus mistrust (birth to age 1).
Erikson points out that whether children come to trust or
mistrust the world (both other people and themselves)
depends, to a large extent, upon their early experiences,
especially the maternal relationship. He observes that
the amount of trust derived from earliest infantile
experience does not seem to depend on absolute
quantities of food or demonstrations of love, but
rather on the quality of the maternal relationship.
Mothers create a sense of trust in their children by
that kind of administration which in its quality
combines sensitive care of the baby's individual needs
Ibid.
Ibid.
Ibid.
Erik H. Erikson, Childhood and Society (New York:
W. W. Norton & Company, Inc., 1963), 249.
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and a firm sense o� personal trustworthiness within the
trusted framework of their culture's life style.
b. Autonomy versus shame and doubt (ages 2 and 3).
As a child's muscles develops, a stage is set for the
"experimentation with two simultaneous sets of social
modalities: holding on and letting go."^** Each of them can
turn out to be either constructive or destructive.
Therefore,
[firmness] must protect him against the potential
anarchy of his as yet untrained sense of
discrimination, his inability to hold on and to let go
with discretion. As his environment encourages him to
"stand on his own feet," it must protect him against
meaningless and arbitrary experiences of shame and of
early doubt.
In this stage children are confronted with a new
conflict: whether or not to assert their will. When parents
are patient, cooperative, and encouraging, children acquire
a sense of independence. Conversely, when children are not
allowed such freedom and are overprotected, they develop an
excessive sense of shame and doubt with respect to
themselves .
c. Initiative versus guilt (age 4 and 5). This
stage represents the expansion of the children's motor and
mental abilities. The child is
in free possession of surplus energy which permits him
to forget failures quickly and to approach what seems
=^*3 Ibid.
=^** Ibid., 251.
Ibid., 252.
=^*= Vander Zanden, 46.
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desirable . . . with undiminished and more accurate
direction. ^*''
Parents who give the children freedom to run, slide,
ride bike, skate, and roughhouse allow them to develop
initiative. On the contrary, parents who curtail this kind
of freedom cause the children to see themselves as
"nuisances and inept intruders" in an adult world. Rather
than actively and confidently shaping their own behaviors,
such children become "passive recipients" of whatever the
environment brings.^*�
d. Industry versus inferiority (ages 6 to 11).
This period covers the elementary school years when the
child becomes concerned with how things work and how they
are made. He or she develops a sense of industry which
finds expression in the following description made by
Erikson:
[He] adjusts himself to inorganic laws of the tool
world. He can become an eager and absorbed unit of a
productive situation. To bring a productive situation
to completion is an aim which gradually supersedes the
whims and wishes of play. His ego boundaries include
his tools and skills: the work principle . . . teaches
him the pleasure of work completion by steady attention
and persevering diligence.^**
In school, they gain a sense of industry by winning
recognition for their achievements. In contrast, those who
19 7
X9 8
X9 9
Erikson, 255.
Vander Zanden, 46.
Erikson, 259.
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are rebuffed, derided, or ignored will develop feelings of
infer ior ity.
e. Identity versus role confusion (ages 12 to 18).
This stage represents the time when children enter
adolescence and experience rapid physical changes. With the
coming of puberty, "childhood proper comes to an end."*�^
They are confronted with the question of "Who am I?"
The growing and developing youths, faced with his
physiological revolution within them, and with tangible
adult tasks ahead of them are now primarily concerned
with what they appear to be in the eyes of others as
compared with what they feel they are, and with the
question of how to connect the roles and skills
cultivated earlier with the occupational prototypes of
the day.=�=^
They try on many new roles as they begin to grope with
"romantic involvement, vocational choice, and adult
statuses . "=^�3 the process, they must develop a sense of
self. When the adolescent fails to develop a centered
identity, he or she becomes trapped in either "role
confusion" or "negative identity. "=^�*
f. Intimacy versus isolation (young adulthood).
In this stage, the young adult is ready for intimacy, which
means
2�� Vander Zanden, 46.
Erikson, 261.
Ibid.
Vander Zanden, 46.
Ibid.
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... to commit himself to concrete affiliations and
partnerships and to develop the ethical strength to
abide by such commitments, even though they may call
for significant sacrifices and compromises .
He or she reaches out and makes contact with other
people in an effort to identify with others. Intimacy finds
expression in deep friendships and sexual unions. Close
involvement, on the other hand, may result in emotionally
painful rejection. Some people, therefore, choose to have
relationships of a shallow sort. Their lives are
characterized by withdrawal and isolation . =^�� Such is the
danger of this stage, namely the avoidance of contacts which
commit to int imacy . =^�'' According to Erikson, this can lead
to severe character problems . "*��
g. Generativity vs. stagnation (middle adulthood).
As pointed out by Erikson, the "insistence on dramatizing
the dependence of children on adults often blinds us to the
dependence of the older generation on the younger ones."=^�*
What he means is that the "[mature] man needs to be
needed"=^^� in a sense of "establishing and guiding the next
generation. "=^^
Erikson, 263.
=2�� Vander Zanden, 47.
*�'' Erikson, 266.
='�� Ibid.
=^�* Ibid.
Ibid., 266-67.
Ibid., 267.
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This stage represents a time when a person reaches out
beyond his own immediate concerns to embrace the welfare of
society and of future generations. Generativity involves an
element of selflessness. Conversely, stagnation is a
condition in which individuals are "preoccupied with their
material possessions or physical well-being . "=^^
h. Integrity vs. despair (old age). Erikson
defines integrity as "the ego's accrued assurance of its
proclivity for order and meaning. "^^^ ^e observes that not
all who reach old age achieve such integrity.
Only in him who in some way has taken care of
things and people and has adapted himself to the
triumphs and disappointments adherent to being, the
originator of others or the generator of products and
ideas--only in him may gradually ripen the fruit of
these seven stages.*^*
This is the stage when individuals approach the end of
life. They tend to take stock of the years that have gone
by. Some feel a sense of satisfaction with their
accomplishments, while others experience despair. To use
Erikson's own words.
The lack or loss of this accrued ego integration
is signified by fear of death: the one and only life
cycle is not accepted as the ultimate of life. Despair
expresses the feeling that the time is now short, too
short for the attempt to start another life and to try
out alternate roads to integrity.*^*
Vander Zanden, 47.
=^^3 Erikson, 268.
Ibid.
Ibid, 268-269.
88
4. Levinson's Seasons of a Man's Life. Daniel J.
Levlnson, a psychology professor at Harvard University, has
done an extensive study on the "life cycle" of the adult
male. Although his work puts a great emphasis on the
midlife transitions, his findings on the psychological
development of adult male are worth mentioning.
Levlnson sees the human life as a predictable cycle.
He uses the term life cycle in the following ways. First,
there is the idea of a "process" or "journey" from a
starting point, e.g. birth or origin, to a termination
point, e.g. death or conclusion. To speak of a general,
human life cycle is to suggest that journey from birth to
old age follows an "underlying, universal pattern on which
there are endless cultural and individual variations."*^�
In spite of the many influences that shape the nature of the
journey, it "follows the same basic sequence."*^"' Second,
there is the idea of seasons, which comprise periods or
stages within the life cycle. The process is not a
"simple, continuous, and unchanging flow," but Includes
"qualitatively different seasons, each having its own
distinctive character."*^* Furthermore, every season is
different from the others although there are similarities
Daniel J. Levlnson et al.. The Seasons Of A Man's
Life (New York: Alfred A. Knopf, 1978), 6.
^^'^ Ibid., 7.
Ibid.
Ibid.
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between them. Levinson's imagery of seasons takes many
forms .
There are seasons in the year: spring is a time of
blossoming, winter a time of death but also of rebirth
and the start of a new cycle. There are seasons, too,
within a single day�daybreak, noon, dusk, the quiet
dark of night--each having its durnal, atmospheric and
psychological character. There are seasons in a love
relationship, in war, politics, artistic creation and
illness .
Levlnson states in his book that his view of the life
cycle is the product of a research undertaken by him and his
associates. He believes that the life cycle "evolves
through a sequence of eras each lasting roughly twenty-five
years.
"**^ These eras are partially overlapping, so that "a
new one is getting under way as the previous one is being
terminated."*** The sequence goes like this: (1) Childhood
and Adolescence: age 0-22; (2) Early Adult Era: age 17-45;
(3) Middle Adult Era: age 40-65; (4) Late Adult Era: age 60
and beyond. **3
An era refers to a "time of life"*** in the broadest
sense. Despite the important changes that go with it, each
era has its own "distinctive and unifying qualities."*** It
is not a stage development in biological, personality, or
**� Ibid., 6-7.
**=^ Ibid., 18.
*** Ibid.
**3 Ibid.
*** Ibid.
*** Ibid.
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career terms, but is much broader and more inclusive than a
developmental stage or period. The sequence of eras is the
"macro-structure" or the "skeletal structure"**� of the life
cycle. It provides a "framework within which developmental
periods and concrete processes of everyday living take
place."**'' To further clarify the idea, Levinson makes the
following analogy:
The eras are analogous to the acts of a play, the major
divisions of a novel, or the gross segments into which
a biographer divides the life of his subject. The
developmental periods give a finer picture of the
dramatic events and the details of living; the eras
give an overview of the life cycle as a whole.**�
Within each era there are several periods. A period is
defined in terms of its developmental tasks instead of
concrete events such as marriage or retirement.*** In his
study, Levinson concludes that the search for significant
events that might serve as "signposts"*^^ for developmental
periods have not been fruitful. It is more fruitful,
instead, "to conceive of development in terms of tasks and
periods in the evolution of life structure . "*33-
**� Ibid.
**'' Ibid.
**� Ibid.
*** Ibid.
*3� Ibid.
*3^ Ibid.
, 18, 317.
, 19.
, 18-19.
, 50.
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Levinson's study shows that the life structure of an
era "evolves through a standard sequence of periods. "^^z
These periods are different from stages in ego, or
occupational development, or development in any single
aspect of living. The term periods is used by Levinson to
refer to blocks of time in the "evolution of the individual
life structure"*33 within an era. To put it in his own
words.
The periods, and the eras of which they are a part,
constitute a basic source of order in the life cycle.
The order exists at an underlying level. At the more
immediate day-to-day level of concrete action, events
and experience, our lives are often rapidly changing
and fragmented . ^^-i
Below is an outline of the eras and periods in early
and middle adulthood as proposed by Levinson:
a. Early Adult Era (ages 17-40)
(1) Early Adults Transition (17-22)
(2) Entering the Adult World (22-28)
(3) Age 30 Transition (28-33)
(4) Settling Down (33-40)
b. Middle Adult Era (ages 40-60)
(1) Mid-Life Transition (40-45)
(2) Entering Middle Adulthood (45-50)
(3) Age 50 Transition (50-55)
(4) Culmination of Middle Adulthood (55-60)
Ibid., 41.
Ibid.
*3-� Ibid.
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This order and sequence are preceded by an era called
Childhood and Adolescence (ages 0-17) which begins with a
period called Early Childhood Transition (ages 0-3), and
followed by Late Adult Era (ages 65 and beyond) which begins
with a period called Late Adult Transition (ages 60-65).
Neither of them is within the scope of Levinson's study.
For a clearer picture of the eras and periods please refer
to the charts that appear in his book (pages 20 & 57).
Levinson believes that "the sequence of eras and
periods exists in all societies, throughout the human
species. "*3� The eras and periods are "grounded in the
nature of man as a biological, psychological, and social
organism and in the nature of society as a complex
enterprise extending over many generations . "^^e
By using the concept of life structure in writing the
biographies of the forty men he and his associates studied,
Levinson discovers that a man's life structure "evolves
through a relatively orderly sequence during the adult
years,
"^^-y Furthermore,
[the] essential character of the sequence is the same
for all the men in our study and for the other men
whose biographies we examined. It consists of a series
of alternating stable (structure-building) periods and
transitional (structure-changing) periods. These
periods shape the course of adult psychological
development .
Ibid,, 322.
Ibid.
= Ibid., 49.
He also discovers that in spite of the uniqueness of each
individual's life, "even the most disparate lives are
governed by the same underlying order�a sequence of eras
and developmental periods"*"
As men enter early adulthood, their ties to parents
erode steadily during their twenties. The erosion has a
strong emotional aspect, i.e. an increasing indifference or
alienation. But the total erosion process is psychological
the youth is entering a world that his parents found "alien
and mystifying . "**�
Levinson believes that the process of separation from
parents continues throughout a person's life-time and it is
never completed. It is more accurate to speak, therefore,
not of "separation" but of "changes" in the degree and kind
of attachment in various "key per iods . "^^^^ For instance,
during the first two or three years of life, a child
develops a sense of "distinction between self and non-
self"*** which introduces an initial separation from the
mother, although the bond between mother and child is still
very strong. But as an individual moves from early to
middle childhood, "the bounds of the child's life expand
beyond the household to include new relationships and
*3e Ibid.
*3� Ibid., 64.
**� Ibid., 74.
**^ Ibid.
*** Ibid.
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institutions . "^'�^ ^ child becomes an adolescent, his
world becomes more complex, but it is still mainly a pre-
adult world, with his social life limited by family and peer
groups.*** To him, adults play various roles such as
"authorities, teachers, helpers and enemies but not as
peers."*** A boy may occasionally enter the adult world,
but he does not belong to it.**�
During the Early Adult Transition (ages 17-22), the
young man must separate himself from the family in a new
way. He must "remove the family from the center of his life
and begin a process of change that will lead to a new home
base for living as a young adult in an adult world."**''
According to Levinson, there are four major
developmental tasks that a man must deal with in his early
adulthood: (1) forming a Dream and giving it a place in his
life structure; (2) forming mentor relationship; (3) forming
an occupation; (3) forming love relationship, marriage, and
family.**�
Levinson's idea of the mentor relationship is very
helpful. He emphasizes the important role of a mentor in a
**3 Ibid.
*** Ibid.
*** Ibid.
**� Ibid.
**'' Ibid., 75.
**� Ibid., 90.
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person's development. A mentor is usually older than his or
her follower by a half-generation, about 8 to 15 years. He
is regarded as a "responsible, admirable, and older
sibling."*** An age gap should not be much greater or less
than this, or it may pose "special hazards"**^ to their
relationship .
A mentor performs several important functions. First,
he or she is to "act as a teacher to enhance the young man's
skills and intellectual development."**^ Second, his or her
function is to serve as a sponsor. He or she may serve as a
host and guide, "welcoming the initiate into a new
occupational and social world and acquainting him with its
values, customs, resources and cast of characters."***
Third, his or her function is to serve as an exemplar.
Through his or her own character, achievement, and his or
her way of life, the mentor may set a model for the young
man to emulate. Fourth, his or her function is to serve as
a counselor who provides "moral support"**=* in difficult
times. The mentor also plays a crucial role in the life of
his or her follower, i.e. "to support and facilitate the
*** Ibid-, 99.
**� Ibid.
**^ Ibid., 98.
*=* Ibid.
**= Ibid.
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realization of the Dreara."*** He or she fosters the young
man's development by
. . . believing in him, sharing the youthful Dream and
giving it his blessing, helping to define the newly
emerging self in its newly discovered world, and
creating a space in which the young man can work on a
reasonably satisfactory life structure that contains
the Dream.***
As pointed by Levinson, the mentor is not a "crypto-
parent" or surrogate parent. His or her main function is to
be a transitional figure. During the early adulthood, a
young man must shift from being a child in relations to
parental adults to being an adult in a peer relations with
other adults. A mentor represents a "mixture of parent and
peer; he must be both and not purely either one."**�
According to Levinson, most men no longer have any
mentors after about forty. A man may have valued
relationships with family, friends, counselors and co
workers, but "the mentor relationship in its developed form
is rare."**'' It is surrendered as part of the period
Levinson calls Becoming One's Own Man (late Settling Down
period, ages 36-41). He in turn is able to become a mentor
to others.**� It is a part of a developmental process that
Erikson calls generativity, a process through which a man in
*** Ibid.
*** Ibid., 98-99.
**� Ibid., 99.
**�' Ibid., 149.
*** Ibid.
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his mid-life "forms a growing awareness of the continuity of
human life and the flow of generations."***
Comparing with love relationships, Levinson points out
that "the course of a mentor relationship is rarely smooth
and its ending is often painful. "*�� Aside from desirable
developmental functions, such relationships also have their
negative aspects.
There is plenty of room for exploitation, undercutting,
envy, smothering and oppressive control on the part of
the mentor, and for greedy demanding, clinging
admiration, self-denying gratitude and arrogant
ingratitude on the part of the recipient. It is not
always clear who is doing what for whom. After the
relationship has been terminated, both parties are
susceptible to the most intense feelings of admiration
and contempt, appreciation and resentment, grief, rage,
bitterness and relief� just as in the wake of any
significant love relationship.*�^
The period between age 33 and age 40 is called the
Settling Down period. During this period, a man faces two
major tasks: (1) to establish his niche in society; (2) to
work at advancement.*�* It is a time for him to "fulfill
his Dream, pursue his ambitions, and become the hero in the
scenario of early adulthood . "*�3 He starts this period with
a sense of being on the low rung of a ladder, preparing his
*** Ibid., 254.
*�� Ibid., 334.
*�^ Ibid.
*�* Ibid., 140.
*�3 Ibid.
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way to the top. Climbing up the corporate ladder is an
important goal to him at this point of his life.*�"*
The Settling Down period consists of two distinct
phases, each lasting three or four years.*�* Levinson calls
the first "Early Settling Down,"*�� during which a man
carries some hopes of advancement. Some define their plans
for advancement in occupational terms, while others in terms
of their family or community. He calls the second phase
"Becoming One's Own Man," which starts at age 36 or 37.*�''
As a man enters the second phase of the Settling Down
Period, he usually faces a dilemma. On the one hand, he
wants to be "more independent, more true to himself and less
vulnerable to pressures and blandishments from others."*��
Yet on the other hand, he seeks their "affirmation."*�* To
him, speaking with his own voice is important, even though
others may not listen to him. But he wants to be "heard and
respected and given the rewards that are his due."*"'� His
wish for independence causes him to do what he considers
most "essential,"*''^ regardless of consequences; yet his
*�* Ibid.
*�* Ibid., 142.
*�� Ibid.
*�'' Ibid.
*�� Ibid., 144.
*�* Ibid.
*''� Ibid.
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wish for affirmation makes him "sensitive to the response of
others and susceptible to their influence."*''*
As a man enters his late thirties, he becomes a full
generation older than those who are entering adulthood. He
must "become more senior, more establ ished . "*''3 He is "at
or near the peak of his advancement in early adulthood, and
the possibilities for his future life are heavily influenced
by what happens now."*"''* For many men, the "sense of bodily
decline"*''* becomes a hindrance to greater striving.
Levinson observes five sequences through the Settling
Down period: (1) advancement within a stable life structure;
(2) serious failure or decline within a stable structure;
(3) breaking out: trying for a new life structure; (4)
advancement which itself produces a change in life
structure; and (5) unstable life structure (Levinson, 150).
A man may go through any one of these sequences, depending
on how he does at the start of this period.
At forty, most men "reach the top of their Settling
Down ladder and attain goals that represent the culmination
of years of striving."*''� This is not the end of the story.
*''^ Ibid.
*�'* Ibid.
*''3 Ibid., 145.
*""� Ibid.
*''* Ibid.
*''� Ibid., 153.
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for "the top of the first ladder turns out to be the bottom
rung on a new ladder."*''"'
As a man enters his middle adulthood, he must deal with
his mortality by mourning for the "dying self of youth," so
that the self can be made "more whole."*''� To do this, he
must undergo certain degree of crisis and despair. This
process usually begins in the Mid-life Transition period but
extends "through middle adulthood and takes a new form in
the next era."*''� Levinson observes that
[at] mid-life, many talented scientists turn
increasingly to managerial, consultative and teaching
activities. At their best, the new roles have great
personal and social value; at their worst, they are a
means of saving face and keeping busy, but contribute
little to self or society and are a tragic waste of
human life.*��
Some men do very little questioning or searching during
their Mid-life Transition. They seem to be untroubled by
difficult questions regarding the meaning, value, and
direction of their lives. Others realize that the character
of their lives is changing, but the process is not a painful
one. But for the majority of men this is a "period of great
struggle within the self and with the external world. "*�=^
Their Mid-life Transition is a time of "moderate or severe
*�''' Ibid.
*''� Ibid., 26.
*''* Ibid.
*�� Ibid.
*�=- Ibid., 60.
101
crisis."*�* They examine every aspect of their lives and
feel that they cannot stay that way. These men will need
several years to form a "new path or to modify the old
one . "=�3
The significance of Mid-life Transition lies in the
fact that it serves as bridge between early adulthood and
middle adulthood. As in all transitions, "a man must come
to terms with the past and prepare for the future."*�* This
transitional period presents three major tasks for a man to
work on. His first task is to terminate the era of early
adulthood. He has to "review his work in this era and
reappraise what he has done with it."*�* A second task is
"to take his first steps toward the initiation of middle
adulthood."*�� Though he is "not yet ready to start
building a new life structure, he can begin to modify the
negative elements of the present structure and to test new
choices."*�'' A third task is "to deal with the polarities
that are sources of deep divisions in his life."*��
*�* Ibid.
*�3 Ibid,
*�* Ibid., 151.
*�* Ibid.
*�� Ibid.
*�'' Ibid., 151-52.
*�� Ibid., 152.
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The polarities which a man must deal with as part of
his developmental task are: (1) Young/Old; (2)
Destruction/Creation; (3) Masculine/Feminine; and (4)
Attachment/Separateness .
Throughout the life cycle, the Young/Old polarity
exists within each person. Every era has its characteristic
Young/Old balance. Before a person enters adulthood, the
Young is normally dominant, the Old just taking shape.
In early adulthood, the balance is more even, although the
Young is still stronger. Middle adulthood is usually the
time when the balance is optimal. In late adulthood,
however, "the structure becomes heavier and the internal
resources more limited, though the possibilities for vital
action and development continue."**^ At this stage, the
balance tips toward the Old. Thus,
For many reasons, . . . at 40 a man knows more
deeply than ever before that he is going to die. He
feels it in his bones, in his dreams, in the morrow of
his being. His death is not simply an abstract,
hypothetical event. An unpredictable accident or
illness could take his life tomorrow. Even another
thirty years does not seem so long: more years now lie
behind than ahead.***
Another polarity which a man must deal with as part of
his developmental task is Male/Female polarity. Levinson
points out that the terms masculine and feminine refer to
*�* Ibid., 197.
**� Ibid., 212.
**^ Ibid., 213.
*** Ibid., 215-
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the "meanings o� gender."**** They transcend the purely
biological, social, and psychological differences between
the sexes, Levinson observes that in the course of a
person's life, he or she receives "powerful messages
regarding the fundamental differences between boys and
girls, men and women."*** Moreover, Levinson believes that
images of the sexual differences "are contained in all
religions, political ideologies, family patterns and social
institutions .
The further integration of the Masculine/Feminine
polarity at mid-life also makes it easier and more rewarding
to become a mentor. Though he can serve various mentor
functions in early adulthood, it is only when he reaches
middle adulthood that he can become a mentor in a fuller
sense . **�
As Mid-life Transition proceeds, a man's perspective
gradually shifts from the past to the future. He must "make
choices that will modify the existing life structure and
provide the central elements for a new one."**'' He must
"begin planning for the next phase."*** As he commits
**3 Ibid., 228.
*** Ibid., 228-29.
**= Ibid.
***= Ibid., 237.
**'' Ibid., 194.
*** Ibid.
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himself to these choices and lives out a new pattern of
existence, the transition is over, and a new period called
Entering Middle Adulthood begins.***
During the Mid-life Transition, some men make
significant changes in the external aspects of their life
structure. These changes may take the forms of "divorce,
remarriage, [or] major shifts in occupation and life
style. "3�� Others make fewer and less visible external
changes. They tend to stick with their marriage and family,
stay in the same surroundings, occupation and work place, ^o^-
But if we examine their lives more closely, we find that
. . . important though less obvious changes have
occurred. A man's marital relationship is different,
for better or worse. His children are growing up and
family life is taking new forms.
According to Levinson, the Mid-life Transition is not
the "last opportunity for change and growth. "^o^ Work on
developmental tasks can continue through middle adulthood
and beyond, and there are later transitional periods to
facilitate the process. As long as life goes on, "no period
marks the end of the opportunities and the burdens of
further development . "^Q-*
*** Ibid.
3�� Ibid.
Ibid.
Ibid.
Ibid., 244.
Ibid.
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Mid-life Transition is also a time for a man to
"modulate the powerful imagery of the ladder. "3o=� While
retaining certain degrees of desire for "accomplishment,
power and excellence, "^os j^g becomes less driven by ambition
and more aware of the "magical qualities he formerly
attributed to reaching the top of the ladder, "^o'^ Success
and failure no longer matter much to him. Instead, they are
evaluated in more complex terms whereby he gives "more
emphasis to the quality of experience, to the intrinsic
value of his work and products, and their meaning to himself
and others. "3��
The Age Fifty Transition normally lasts from about age
50 to age 55. The functions of this period in middle
adulthood are similar to those of the Age Thirty Transition
in early adulthood. Within this transitional period, a man
can work further on the tasks of the Mid-life Transition and
can modify the life structure formed in the mid-forties. It
may be a time of crisis for men who changed too little in
their Mid-life Transition and then built an unsatisfactory
life structure. In Levinson's opinion, it is impossible to
get through middle adulthood "without having at least a
3�= Ibid., 249.
Ibid.
= �'' Ibid.
Ibid.
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moderate crisis in either Mid-life Transition or the Age
Fifty Transition. "309
Depending on when a man gets married, his marriage may
affect the process of his development. If marriage takes
place at the start of a period, "the early character of the
marital relationship will be intimately bound up with the
struggles of entering a new period, "^^-o Conversely, if a
marriage takes place toward the end of a period, it is
"likely to be culmination or outcome of the developmental
efforts of that period and an indication that a new period
is emerging. "33-3.
Levinson believes that transitions in both early and
middle adulthood are needed partly because "no life
structure can permit the living out of all aspects of that
self. "33-2 In order to create a life structure, a man must
make choices and set priorities. Every choice he makes
involves the rejection of many other possibilities. And
yet, during a transitional period (especially in the Mid
life Transition), the neglected parts of the self "more
urgently seek expression and stimulate the modification of
the existing structure . "3^-3
3 09 Ibid. / 62
3XO Ibid. / 55.
3XX Ibid. / 55- 56.
3X2 Ibid. / 60.
3X3 Ibid. / 60-61.
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Comparing his theory with Erikson's eight ages of man,
he points out that both theories "posit a sequence that is
not hierarchical, "^^--i which means that one period is not
higher or better than the preceding one. Using the imagery
of the seasons, he argues that
[spring] is not intrinsically a better season than
winter, nor is summer better than spring. Each season
plays its essential part in the unfolding of the life
cycle, and the sequence follows a prescribed course, ^^-s
To Levinson, the life cycle is "an organic whole and
each period contains all the others, "^^-s Like Vender
Zanden, he observes that the developing person constantly
changes and yet he is the same person ten or twenty years
ago. He compares the developing person to a long distance
traveler :
The developing individual is like a long-distance
traveler: from time to time he changes vehicles, fellow
passengers and baggage of all kinds, but the past does
not simply disappear. He is now engaged not only with
his current locale but with the various worlds he has
lived in and the worlds he is moving toward. The past
and future are in the present. ^^--^
Levinson also notes that there are similarities and
differences between his "periods" and Erikson's concept of
"stages . "33-e ^e considers adult development as "the
Ibid., 319.
Ibid.
Ibid., 321.
^^-^ Ibid.
Ibid., 321.
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evolution of the life structure, "^is ^j^^ j^^^g "periods" as
"successive phases in the process of building, modifying and
rebuilding that structure . "=*� Erikson, however, regards
adult development as a "series of stages in ego
development . "323- Each of Erikson's eight stages is governed
by "crucial, problematic issue for the self in relation to
the external world. "3== The issue is stated by Levinson as
a polarity or contradiction between opposites, e.g.
Generativity vs. Stagnation, and the tasks of each stage
derive from the central polarity. Thus,
in the stage of Generat ivity-Stagnat ion the tasks
include arriving at a "favorable balance" of
generativity over stagnation; coming to terms with the
actualities of stagnation and death; drawing more fully
upon one's internal resources for generative purposes;
accepting with less ambivalence one's responsibilities
and obligations toward society in general and the next
generation of adults in particular; acquiring the
virtue of "caring" in new ways for individuals and
institutions .
Levinson's approach makes use of Erikson's, but it
"shifts the focus somewhat . "^^-^ Unlike Erikson who focuses
his observation on what goes on within the person,
Levinson's concept of life structure is "centered more
Ibid., 323
3=� Ibid.
Ibid.
Ibid.
Ibid.
3** Ibid,
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directly on the boundary between self and world. "^^s
Levinson's concept "gives equal consideration to self and
world as aspects of the lived life."^^^ But in spite of
their differences, Levinson's view of the self "includes
Erikson's concept of the Ego,"'^^ ^j^^ his view of the
sociocultural world as an aspect of life structure is
consistent with Erikson's way of thinking about society.
Levinson believes that
[Erikson's] ego stages of adulthood fit well within the
timetable of our eras and periods. Our view builds on
and adds to his, and is not antithetical to it.
5. James Fowler's Stages of Faith. In an effort to
integrate our understanding of human development and
religious faith, James Fowler has undertaken a serious study
on the subject and suggests six stages of faith, which are
described in his widely read book Stages of Faith.
Over the past ten years prior to the publication of his
book. Fowler and his associates, in a variety of ways,
conducted many in-depth and semiclinical interviews with
about 500 people. Along with some other interests, they
sought to discover whether certain developmental patterns
that characterize cognitive, psychological, and moral growth
have any developmental parallels in what he calls faith
Ibid.
Ibid.
= Ibid.
Ibid.
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development . in their study, they attempted to answer
the following questions:
How do persons awaken to and begin to form (and be
formed) in the life stances of trust and loyalty, of
belief and commitment that carry them into the force
fields of their lives? Are there predictable stages or
revolutions in the life of meaning-making? Must we, in
order to become fully adult and to be fully human, have
a deep-going and abiding trust in the loyalty to some
cause or causes, greater in value and importance than
ourselves?33�
Before Fowler's theory of faith stages is further
discussed, a definition and description of faith is in
order. What is faith? Below is Fowler's understanding of
it.
Faith is a person's or group's way of moving into the
force field of life. It is our way of finding
coherence in and giving meaning to the multiple forces
and relations that make up our lives. Faith is a
person's way of seeing him- or herself in relation to
others against a background of shared meaning and
purpose .
333.
Like H. Richard Niebuhr and Paul Tillich, Fowler
believes that faith is a "universal human concern. "33= He
looks at faith as something more than a person's trust in
God. It is something that is commonly shared by both the
religious and the irreligious. To put it in his own words.
Prior to our being religious or irreligious, before we
come to think of ourselves as Catholics, Protestants,
32� James W. Fowler, Becoming Adult, Becoming Christian
(San Francisco: Harper & Row, Publishers, 1984), 51.
330 Ibid., 51-52.
333. Fowler, Stages of Faith (San Francisco: Harper &
Row, Publishers, 1981), 4
332 Ibid., 5.
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Jews or Muslims, we are already engaged with issues of
faith. Whether we become nonbelievers, agnostics or
atheists, we are concerned with how to put our lives
together and with what will make our life worth living.
Moreover, we look for something to love that loves us,
something to value that gives us value, something to
honor and respect that has the power to sustain our
being.
In his earlier book Trajectories of Faith^ Fowler
describes faith as "an attempt to organize complex and
conflicting experiences into a universe, a whole and
coherent reality, "^a-* As a person's faith develops, he or
she must "find some way to test the structure of faith
against the challenges of unfolding experience . "=3=
In his later book Becoming Adult, Becoming Christian,
Fowler further describes faith as "a relation of trust in
and loyalty to one's neighbor "^^^ based on one's "trust in
and loyalty to a unifying image of the character of value
and power in an ultimate environment .
"33"^ The human
calling, which he believes to be universal, is to
. . . undergo and participate in the widening
inclusiveness of the circle of those who count as
neighbor, from the narrowness of our familial
beginnings toward real solidarity with a commonwealth
of being.
333 Ibid.
334 James W. Fowler and Robin W. Lovin, Trajectories of
Faith: Five Stories (Nashville, Tennessee: Abingdon Press,
1980), 189.
33=> Ibid.
33S Fowler, Becoming, 74-75.
33*^ Ibid.
338 Ibid.
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In structural terms. Fowler perceives faith as a
"universal human activity"339 that gives form to a person's
affirmations about his or her experience taken as a whole,
whether in the form of a religious creed or in a "heroic
refusal to believe; "^'�o whether in an "articulate summary of
the ground of hope or in a preverbal trust that hope is
valid. "3'*3. For him, to understand faith as structure is to
think of it "as a verb, as a way of doing, of knowing, a way
of committing and thus of being."***
As mentioned above. Fowler understands faith as "a way
of knowing," and the stage model of faith development
"resembles to the stages of development in Piaget and
Kohlberg . "3*3 These stages are "structural wholes that
comprise the ways of thinking and valuing in faith that are
available to a person at a given time."^-*'*
Fowler suggests that as a person moves from one faith
stage to another, he or she moves from the "limiting love"
of persons who love and care for us toward the "limitless
love" that comes from "genuine identification with the
Source and Center of all being, "^-^s* His faith development
Fowler and Lovin, Trajectories , 20.
3'�o Ibid.
3'�3. Ibid.
3'�= Ibid.
3'�3 Ibid., 22.
3** Ibid.
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perspective is built on the "conviction that each person or
community continually experiences the availability of Spirit
and its power for transformation . "^^e j^e believes that the
goal of faith development "is not for everyone to reach the
stage of Universalizing faith. "3-*"^ Instead,
. . . it is for each person or group to open
themselves, as radically as possible�within the
structures of their present stage or transition� to
synergy with Spirit, ^'�o
Such openness becomes the "driving force" behind the
constant growth in partnership with "Spirit" and in the
direction of the Universalizing faith. ^-'^ Below is a
description of the stages of faith that Fowler proposes.
Undifferentiated Faith. Fowler points out that we all
start our pilgrimage of faith as infants.
Formed in the profound symbiosis of prenatal life in
our mother's womb, at birth we are thrust into a new
environment for which we have potential but not yet
fully viable abilities. For another nine months after
birth we are more dependent on the care of those who
welcome us that are all but a few of our mammalian
companions . ^s^.
3-** Fowler, Becoming, 74-75.
Ibid.
3-*-' Ibid.
^'�e Ibid.
Ibid., 75.
3�o Fowler, Stages, 119.
Ibid., 119-20.
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Each individual is endowed with "innate potential for
adapting to this new world. "^^^ ^y^^ "activation and
elaboration of our adaptive capacities"^*^ depend on the
progress of our overall maturation as well as on the way
people and conditions around us greet us and "beckon us into
interaction, "^s-* The lack of holding, rocking, or
stimulation from communication may result in "severe
retardation"^** of an infant's adaptive capacities for
relationship and loving attachment . jf ^j^^ quality and
consistency of feeding and cleansing are lacking and if
there is no person (or persons) with whom an infant can have
a dependable complementary relationship of mutuality, his or
her sense of trust�of the world and in him- or herself�can
be outweighed by distrust and "infantile despair . "^s*^
While still in the pre-stage called Undifferentiated
faith, the seeds of trust, courage, hope, and love are
"fused in an undifferentiated way and contend with sensed
threats of abandonment and inconsistencies and deprivations
in an infant's environment . "3*� Fowler believes that the
3*3 Ibid.
3*-� Ibid.
3** Ibid.
3*� Ibid.
3*'' Ibid.
3*e Ibid., 121.
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"quality of mutuality and the strength of trust, autonomy,
hope and courage . . . developed in this phase underlie . .
. all that comes later in faith development . "==* What makes
the strength of faith in this stage is the "fund of basic
trust and the relational experience of mutuality with the
one(s) providing primary love and care."36o
Stage 1: Intuit ive-Projective faith. This stage is
most typical of the three to seven years old child. It is a
fantasy-filled, imitative phase in which the child can be
"powerfully and permanently influenced by examples, moods,
actions and stories of the visible faith of primally related
adults. "3�3. It is marked by a "relative fluidity of thought
patterns . "332 Since the child is still in the
preoperational stage (in Piaget 's terms), the imaginative
processes underlying fantasy are "unrestrained and
uninhibited"^� 3 by logical thought. Children in this stage
are able to "unify" and "grasp" the world of experience in
powerful images as presented in "stories that register the
child's intuitive understandings and feelings toward the
ultimate conditions of existence . "3�-*
Ibid.
Ibid.
Ibid., 133.
3�* Ibid.
3�3 Ibid., 134.
3�* Ibid.
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Stage 2: Mythic-Literal faith. This is the faith stage
of the school-aged child, although it can be found among
adolescents and adults as well. In this stage, the child
"begins to take on for him- or herself the stories, beliefs
and observances that symbolize belonging to his or her
community . "3S5 symbols are taken as one-dimensional and
literal in meaning. .pj^g rise of concrete operations (in
Piaget's terms) leads to the limiting and ordering of the
previous stage's imaginative composing of the world.
Story or narrative becomes "the major way of giving unity
and value to experience . "^^s
The transition to this stage has much to do with "the
ability to narrate one's experience . "^^^ The development of
Mythic-Literal stage "brings with it the ability to bind our
experiences into meaning through the medium of stories. "^^o
The capacity for narrative makes the school-aged child
particularly attentive to the stories that "conserve the
Ibid., 149.
Ibid.
Ibid.
3�� Ibid.
3�� Ibid., 136.
3-'� Ibid.
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origins and formative exper ience"^''^ of the family and
communities to which he or she belongs.
Stories of lives and of great adventures� true or
realistically fictional�appeal because of their
inherent interest, but they also appeal because they
become media for the extension of the child's
experience and understanding of life.^^s
Stage 3: Synthetic-Conventional faith. This stage has
its rise in adolescence . As a person's experience of the
world extends beyond the family, a number of spheres demand
his or her attention. They include family, school or work,
peers, street society and media, and perhaps religion.
Fowler believes that amidst the more complex and diverse
range of involvement, faith must provide the person a
"coherent or ientation . "^^s it must "synthesize values and
information" and "provide a basis for identity and
outlook. "376
Puberty is a time when the adolescent experiences
tremendous changes both physically and emotionally. He or
she needs mirrors to watch how his or her own body grows,
and to become "accustomed to the new angularity of a face
3''3- ibid.
^�'^ Ibid.
^''^ Ibid.
^-'-^ Ibid., 172.
^-'^ Ibid.
^-'s Ibid.
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and to the new curve or reach of a body.''^^^ But in a
qualitatively different way, the young .man or woman also
looks for mirrors of different sort:
He or she needs the eyes and ears of a few trusted
others in which to see the image of personality
emerging and to get a hearing for the new feelings,
insights, anxieties and commitments that are forming
and seeking expression. ^^e
By this time, formal operational thinking enables the
adolescent to reflect upon his or her own thinking, to
appraise a situation and to form a variety of "hypothetical
solutions . "379 Such mental ability also enables the
adolescent to "step outside the flow of life's stream. "^^o
Furthermore,
[from] a vantage point on the river bank, as it were,
one can take a look at the flow of the stream as a
whole. One can see and name certain patterns of
meaning arising out of her or his collection of
stories .
Fowler believes that many accounts of adolescent
conversion can be understood in light of the recognition
that "the adolescent's religious hunger is for God who
knows, accepts and confirms the self deeply, and who serves
as an infinite guarantor of the self."^�^ For the young
^'"'^ Ibid., 151.
^-'s Ibid.
^''^ Ibid., 152.
3�� Ibid.
36^ Ibid.
3�2 Ibid. , 153.
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person, God is personal being. Although some concrete
imagery from the previous stage lingers in the present
stage, his or her dominant images of God have the present
stage's qualities of companionship, guidance, support and of
knowing and loving him or her.^o^
In this stage, "the system of informing images and
values through which they are committed remains principally
a tacit [or unexamined] system. "^s* in other words, the
individual's faith system is "conventional" in the sense
that it is "everybody's faith system or the faith system of
the entire community . "^^b it is synthetic in that it is
"non-analytical," and comes as a "unified, global
wholeness , " ^^e
As mentioned above, this stage has its rise in
adolescence, but for many adults, it becomes a "permanent
equilibration. "387 Furthermore,
[it] structures the ultimate environment in
interpersonal terms. Its images of unifying value and
power derive from the extension of qualities
experienced in personal relationships. It is a
"conformist" stage in the sense that it is acutely
tuned to the expectations and judgments of significant
others, and as yet does not have a sure enough grasp on
its own identity and autonomous judgment to construct
and maintain an independent perspective .
Ibid., 156.
Ibid., 161.
Ibid., 167.
Ibid.
Fowler & Lovin, Trajectories, 27.
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They "internalize" the world view held by the
authorities who confirm their values and beliefs.^es Thus,
they move on through the life cycle with a set of tacit or
unexamined beliefs and values.
Stage 4: Individuat ive-Ref lect ive faith. This stage,
which usually takes form in young adulthood, is marked by a
double development: identity and world view.^^^. unlike the
previous stage, where the self is "sustained in its identity
and faith compositions by an interpersonal circle of
significant others, "^^^ now the self claims an identity of
its own--no longer shaped by the "composite of one's roles
or meanings to other. "^^a to sustain that identity, it
composes its own "world view"�a meaning frame conscious of
its own "boundaries and inner connect ions . "^^^
According to Fowler, the rise of Individuative-
Reflective faith is caused by one's experiences that
necessitates the persons to "objectify, examine, and make
critical choices about the defining elements of their
identity and faith. "^^^ Fowler believes that two
Ibid.
Fowler, Becoming, 61.
Ibid., 61-62.
Fowler, Stages, 182.
Ibid.
Ibid
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fundamental movements are at the heart of a transition to
this stage:
First, there must be a "shift in the sense of the
grounding and orientation of the self."^*^ From a
definition of self based on a person's relations and roles
and the expectation that go with them, the self must now
begin to be and act apart from what others expect him or her
to do,*�'' There must be an "expression of the true
self,"**� instead of hiding oneself behind some roles
through which the self is expressed. Second, one must be
"objective" and "cr itical"^**� in choosing one's own beliefs,
values, and commitments. These are to be taken as a
"systemic unity. "*�� What were once tacit or unexamined
convictions and beliefs must now become "matters of explicit
commitment and accountability . "'*�^
In social perspective-taking, this stage "constructs a
perspective genuinely aware of social systems and
institutions . "*�* While retaining the preceding stage's
"orientation to persons and its richness of mutual
3 9 B Fowler , Becoming, 62.
3 9 6 Ibid.
3 9 7 Ibid.
3 9 8 Ibid.
3 9 9 Ibid.
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interpersonal perspective taking, '"��3 ^-j- adds to it two
related features as quoted below:
First, Stage 4, aware that the self has an ideology
that it has formed and re-formed over time, works at
apprehending other persons in terms of their personal
qualities as well as taking into account the
determinative shape of their ideologies and the group
experiences that fund them. Second, it achieves an
understanding of social relations in systems terms. No
longer constructing social relations as merely the
extension of interpersonal relations. Stage 4 thinks in
terms of the impersonal imperatives of law, rules and
the standards that govern social roles. *�'*
Fowler points out that it is easy to criticize
individual-reflective faith, because to the more
conventional believers, it appears as a "violation of common
sense, to be condemned not so much because it is untrue as
because it is excessive . "'��* He also suggests that such
"violation" is understandable for the reason quoted below:
An individuative-ref lective faith is a drive
toward answers that do not yet exist, and it is
inevitable that this drive will upset those who prefer
to stay with what they know until a substantial
replacement has been formulated, tested, and pronounced
satisfactory.
Stage 5: Conjunctive faith. This stage involves the
integration of much of the suppressed in the interest of the
previous stage's "self -certainty and conscious cognitive and
affective adaptation to reality"*�'' into self and outlook.
Ibid.
Ibid., 170-80.
Fowler and Lovin, Trajectories, 191.
Ibid., 192.
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Persons in this stage are capable of "seeing, knowing, and
committing to"'*�� more than one sides of an issue
simultaneously. They have moved beyond the "dichotomizing
logic"'*�* of the preceding stage's "either/or" mentality.
Conjunctive faith believes that things are "organically
related to each other, "*^� and it recognizes the "pattern of
interrelatedness"*=>-^ in things, without forcing them to fit
its prior mindset. It goes beyond the explicit ideological
system and clear boundaries of one's identity that the
previous stage "worked so hard to construct and to adhere
to. "-"^^^
Conjunctive faith accepts that truth is "more
multidimensional and organically interdependent than most
theories or accounts of truth can grasp. """^^^ Fowler
believes that religiously speaking, faith at this stage
knows that
. . . symbols, stories, doctrines and liturgies offered
by its own or other traditions are inevitably partial,
limited to a particular people's experience of God and
incomplete .
*�'' Fowler, Stages, 197.
Ibid., 185.
Ibid.
Ibid.
Ibid.
Ibid., 186.
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Persons of Stage 5 make their own experience of truth
"the principle by which other claims to truth are
tested."*^* Meanwhile, they assume that "each genuine
perspective will augment and correct aspects of the other,
in a mutual movement toward the real and the true.""*^�
While persons in Stage 4 tend to raise questions about
"symbolic representations and enactments and to force them
to yield their meanings for translation into conceptual or
propositional statements,"*^'' persons in Stage 5 also
possess "critical impulse" or "critical capability,"*^� for
Conjunctive faith has experienced the "breaking of its
symbols"*^* and the "vertigo of relativity . "*=� It is a
veteran of critical reflection and of the effort to reduce
the symbolic, the liturgical, and the mythical to conceptual
meanings . **^
Conjunctive faith, however, discerns the "powerful
residues of meaning that escape our strategies of reductive
interpretation."*** Being aware of the organic and
*=^= Ibid., 187.
*^� Ibid.
*=^'' Ibid.
*^� Ibid.
*^* Ibid.
**� Ibid.
**^ Ibid.
*** Ibid.
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interconnected character of things, it removes the
separation of symbol and what it symbolizes, "sensing that
when we neutralize the initiative of the symbolic, we make a
pale idol of any meaning we honor. "*=*
Fowler believes that transition from Individuat ive-
Reflective faith to Conjunctive faith involves a number of
passages. First, there is an awareness of the need to face
and hold together several "polar tensions"*** in one's life.
They are polarities of being both young and old, of being
both masculine and feminine, of being constructive and
destructive, and of having both a conscious and a shadow
self.***
While Stage 4 could afford to equate self pretty much
with its own conscious awareness of self. Stage 5 must
come to terms with its own unconsciousness. . . .
Stage 5 comes to terms with the fact that the conscious
ego is not roaster of its own house.**�
Second, Conjunctive faith understands that faith is "more
multiform and complex than most of the clear, either-or
categories of the Individuative stage can properly
grasp-"**'' In its multidimensionality, truth "must be
approached from at least two or more angles
simultaneously."**� Third, Conjunctive faith moves beyond
**3 Ibid.
*** Fowler, Becoming, 65.
*** Ibid.
**� Fowler, Stages, 186.
**'' Fowler, Becoming, 65-66.
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the "reductive strategy" and "demythologization" into
"postcritical receptivity and readiness for participation in
the reality brought to expression in symbol and myth."**�
Fourth, Conjunctive faith provides "a genuine openness to
the truths of traditions and communities other than one's
own."*3o This openness is not to be confused with a
"relativistic agnosticism," rather, it is
... a disciplined openness to truths of those who are
"others," based precisely on the experience of a deep
and particular commitment to one's own tradition and
the recognition that truth requires a dialectical
interplay of such perspectives . "Wa
stage 6: Universalizing faith. Fowler himself admits
that this stage is exceptionally rare. Persons best
described by this stage have produced "faith compositions in
which their felt sense of an ultimate environment is
inclusive of all being. "*== They have become the
"incarnators and actualizers" of the spirit of an "inclusive
and fulfilled human community."*** When asked whom he
considers to be representatives of this Stage 6 outlook.
Fowler refers to Gandhi, Martin Luther King, Jr., and Mother
Theresa of Calcutta, although he is also inclined to refer
**� Ibid.
**� Ibid.
**� Ibid.
**^ Ibid.
*** Fowler, The Perkins Journal, vol. 33, No. 1, Fall
1979, pp 13-14).
**= Ibid.
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to Dag Hammaersk jold, Dietrich Bonhoeffer, Abraham Heschel,
and Thomas Merton.^^-*
Fowler cautions his readers that a person who embodies
the qualities of this stage must not be regarded as perfect.
Neither is he or she a "self -actualized person" or a "fully
functioning human being, ""^s although such person may seem
to be that way.
Persons of this last stage are often regarded as
"subversive of the structures by which we sustain our
individual and corporate survival, security and
significance . "*3s Many who are in this stage "die at the
hands of those whom they hope to change. "^^^ They are often
"more honored and revered after death than during their
lives. "*38
In contrast to the paradoxical attachments and polar
tensions of Conjunctive faith, the persons of Universalizing
faith "has assented to a radical decentration from the self
as an epistemological and valuational reference point for
construing the world of kenosis or emptying of self."**�
Often described as "detachment" or "disinterestedness,"
the kenosis� literally, the "pouring out" or emptying
Fowler, Stages, 201.
Ibid.
Ibid.
Ibid.
Ibid.
**� Fowler, Becoming, 69-70.
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of self described here� is actually the fruit of having
one's affections powerfully drawn beyond the finite
centers of value and power in our lives that promise
meaning and secur ity . '�*�
Fowler believes that process of the movement toward
Universalizing faith is the result of a person's "total and
pervasive response in love and trust to the radical love of
God."**^
Fowler considers the Universalizing faith as "the most
difficult structure of relationships."*** In it the self
becomes "a part of the totality with which faith wrestles,
and the subject becomes available to others with nothing
reserved."*** This stage is believed to be the final stage
a person can possibly achieve or at last come near enough to
in their journey of faith.*** The rare persons who have
arrived at this stage have a "special grace that makes them
seem more lucid, more simple, and yet somehow more fully
human than the rest of us."*** Their communities encompass
the entire humanity.**�
Comparing his faith stage theory with Erikson's eight-
stage model of human development. Fowler believes that his
**� Ibid.
**^ Ibid.
*** Fowler and Lovin, Trajectories, 196.
**3 Ibid.
*** Ibid.
*** Ibid., 31.
**� Ibid.
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theory, like Erikson's, underscores the critical importance
of an individual's "earliest experiences in providing a fund
of basic trust or mistrust upon which later faith growth
will either build, or which it will have to overcome."**''
Furthermore, faith development as he perceives it "proceeds
by ways of crises."**� He also believes that structural-
development stages represent "a series of tasks for the
developing person in which each new life challenge arises in
part from the limits of previous faith solution."*** Fowler
explains that
[every] successful consolidation of a structural-
developmental stage creates new questions that could
not even be raised before. One must adopt a way of
appropriating the absolute authority of parental values
and beliefs (faith stage 2) before one can be puzzled
about apparent conflicts between different authorities
(faith stage 3). It is sometimes necessary to conceive
the dilemmas of experience in sharp, unequivocal
contrasts (faith stage 4) before it is possible to
reappropr late the truths of both sides in a paradoxical
relationship (faith stage 5).**�
Fowler does not think of the movement from one faith
stage to another as analogous to "climbing stairs" or
"ascending a ladder."**^ There are two reasons behind such
assertion. First, he believes that such analogy would
"unnecessarily locks us into a kind of ' hinger '-� lower '
**'' Ibid., 22.
**� Ibid.
*** Ibid., 23.
**� Ibid.
**^ Fowler, Becoming, 57.
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mentality in thinking about the stages,"*** when the real
issue involves a "successive progression of more complex,
differentiated, and comprehensive modes of knowing and
valuing."*** Second, the analogy may "lead us to think of
transition as a matter of the self clambering from one level
or rung to another, essentially unchanged."***
In the movement from one stage to another. Fowler
observes that "each new stage brings a qualitative expansion
in perspective taking."*** As a person moves from one stage
to another, "the circle of 'those who count' in one's way of
finding or giving meaning to life expands."**� Fowler
further explains that
[decentration] from self in the epistemological sense
means the gradual qualitative extension of the ability
and readiness to balance one's own perspective with
those others included in an expanding radius. It means
"knowing" the world through the eyes and experiences of
persons, classes, nationalities, and faiths quite
different from one's own.**''
In discussing faith development. Fowler brings our
attention to the importance of community. He disdains the
notion that community be considered as a "solution" to any
*** Ibid., 57-58.
*** Ibid.
*** Ibid.
*=* Ibid., 68-69.
**� Ibid.
**�' Ibid.
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problem that might arise in the process of faith
development. He points out that
[to] spea)? of community ... as a "solution" is
already to betray our tendency to forget that we are
fundamentally social creatures. There is no selfhood
apart from community; no faith apart from community; no
destiny and no vocation apart from community.**�
Cr it ics
Fowler's faith development theory has come under
considerable criticism, and much of it has to do with his
understanding of faith.**� His critics argue that what can
be said about faith development depends on what is meant by
the word faith. *��
Dykstra. Concerned by the ambiguity of Fowler's
definition of faith, Craig Dykstra suggests in his article
included in Faith Development and Fowler that faith be
defined as "appropriate and intentional participation in the
redemptive activity of God."*�^ Reacting to the "generic
features" of faith found in Fowler's treatment, Dykstra
emphasizes the importance of God in one's understanding of
faith when he writes.
Faith is not here a way of "composing the world"
or of "creating meaning." Rather, it is a way of being
related to what is, not just what we take to be, the
**� Ibid., 113.
**� Craig Dykstra and Sharon Parks, eds.. Faith
Development and Fowler (Birmingham, Alabama: Religious
Education Press, 1986), 46.
*�� Ibid., 46-47.
*^^ Ibid., 55.
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reality which is the ultimate source of meaning and the
ground of all existence. If there is no such God, then
faith is an illusion. And if it is not God to whom we
are related, then what we have is not faith. This
means that faith is not necessarily, by definition, a
human universal. It may be quite possible for many
people (even most) not to be so related to God at all.
Faith may be something that is rare. In any case,
faith, in this definition, is not a generic and
structural feature of being human. It is a possibility
in human existence, but not a necessity.*�*
Dykstra further argues that in order for a person to
learn of God and "the way of life that is an appropriate
response to God,"*�* one needs something which he or she
cannot provide. Moreover, in order for a person to know God
and what He is doing, he or she needs to have certain
"access to all that," which means that "faith is dependent
on God's own action of revelation."*�* It follows that
God must be present to us in some way. God must make
what God is doing known to us somehow, and enable and
empower us to participate with God in redemptive
activity. At least to this extent, faith must be
understood as a gift, rather than as an achievement or
as the development of our own capacities and
structures. It is not quite right, then, to say, . . .
that faith is our own activity or response--at least if
we allow that to exhaust the matter.*�*
Dykstra also raises the issue of the relation between
faith and meaning. He points out that in Fowler's
understanding, "faith is a sense of both the quest for and
the construction of meaning,"*�� and that "the work and goal
*�* Ibid.
*�* Ibid., 57.
*�* Ibid.
*�= Ibid.
*�� Ibid.
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of faith development is meaning."*�'' Dykstra believes that
meaning should not become the goal but a by-product, because
"meaning is not so much constructed as appropriated."*��
We are not the ultimate creators of meaning. We live
in a world shot through with meaning. The concern of
faith, as I understand it, is not meaningful living so
much as it is living in appropriate response to God
(which, by the way, turns out in fact to be meaningful
living). Participation in the redemptive activity of
God is not so much a matter of making sense of our
existence as it is a modification of our existence. It
is finding new life and following a new way, one which
we have not created and could not find were it not for
the fact that God has given it to us and made it
possible . '*69
Fowler's theory implies that the growth of a person's
faith comes with the development of his or her cognitive
capacities. Dykstra thinks otherwise. Faith, as understood
by Dykstra, is not the "general native capacities one has,
but what one does with them."*''� Therefore, "even though
general capacities may be universal, such participation may
not be."*''=^
'
Dykstra also argues against the idea that "any account
of growth or development in faith so understood would be
able to describe an endpoint or highest stage."*''*
Moreover,
Ibid.
Ibid.
Ibid.
Ibid., 60.
Ibid.
Ibid.
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Since the focus here is on participation itself, rather
than on capacities for participation, and since
participation in the redemptive activity of God is an
inexhaustible activity, there is no end to growth in
faith. *''3
Dykstra reasons that if faith is what he describes it
to be, "the criteria for growth will have to arise from
� within faith itself" and not from "general structures of
human consciousness."*'''*
Basing his idea on Pauline theology, Dykstra points out
that for Christians, "to have faith means ultimately to be
formed 'in Christ' and to live 'in Christ.'"*"'* Quoting
Stanley Hauerwas he writes,
"to be formed in Christ . . . is to be committed to
bringing every element of our character [of ourselves]
into relation with this dominant orientation. This is
our integrity, when everything that we believe, do, or
do not do, has been brought under the dominion of our
primary loyalty to God."*''�
Dykstra does not think that faith is a structural
developmental phenomenon. At best, it is developmental in a
different sense.*'''' He agrees that when faith is
experienced as an activity, a person must have the native
capacities to carry out this activity. When faith involves
knowing, a person needs to have "the capacities to know at
*''3 Ibid.
*''* Ibid., 60-61.
*�'* Ibid., 61.
*''� Ibid.
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the level that faith requires."*''� When faith involves
worship, study and service, the believer needs to be able to
do all these. When faith involves intentionality, the
believers need to have the "cognitive, social, and emotional
capacities to form and carry out that intentionality."*''*
Dykstra believes that the study of human development is
still considered "significant for the study of growth or
change in faith insofar as it can help us see what people
are able to carry out in faith. "*�� He argues, however,
that infants and young children simply do not have the
"cognitive psychosocial capacities"*�^ for faith as he
defines. Moreover, such capacities must present themselves
before faith, as he understands it, can possibly emerge. As
to what capacities are actually needed for such growth, they
must be determined by a "theological description of
faith."*�* Citing formal operational thinking as an
example, Dykstra points out that whether or not it is a
prerequisite for mature faith, it all depends on what faith
requires. Thus theories of human development, Dykstra
believes, "cannot themselves be the framework on which
theories of faith development are hung."*�*
*''� Ibid.
*�'* Ibid.
*�� Ibid.
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Brouqhton. John M. Broughton, whose article is also
included in Faith Development and Fowler, takes issue with
the nature of stage 6 (Universalizing Faith) which he
considers as problematic. He argues that
The failure of faith development theory to account
explicitly and clearly for either the universality or
the universalizability of faith is related to a certain
incoherence in the way that the final stage of faith
development is conceptulized . The aura of mystery
surrounding stage 6 is heightened by the fact that
Fowler fails to tell us about the one man out of 359
studied who managed to meet the stringent criteria
specified for the attainment of this level. When
Fowler gives examples of stage 6, he ignores the
exceptional individual located by his own study and
refers instead to well-known figures (e.g.. King,
Hammersk jold, and Gandhi). These figures cannot be
said to possess, not only public visibility, but also a
certain world-historical importance. Although they
were "religious" men, their historical significance was
more a matter of their political power and
effectiveness. However, they have not been studied by
Fowler and his colleagues, nor could they ever be
interviewed since they are deceased. Thus, in these
exemplary cases, the appropriateness of the theoretical
interpretation of the "date" of their lives is beyond
validation. In the only instance where Fowler presents
such data and shows how the theory interprets them, the
deceased political-historical figure Malcolm X� comes
out at stage 5, not stage 6.*�*
Furthermore, Broughton observes that the "empirical
rarity"*�* of Universalizing Faith stage and the certain
types of persons who demonstrate exceptional qualities
suggest that there may be a "discontinuity between the
highest level of faith and the previous levels."*��
*�3 Ibid.
*�* Ibid., 95-96.
*** Ibid., 96.
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Broughton believes that such discontinuity is "further
underlined" by the intellectual quality of Fowler's
prototypical examples."*�"'
Persons whom Fowler consider as belonging to Stage 6
tend to be individuals who were able not only to act, but
also to formulate their vision in a theoretical and
sometimes theological fashion. They communicated with
considerable rhetorical skill through oral or written
medium. The very definition of Stage 6 seems to presuppose
such reflective, theoretical, and rhetorical capacities.
The famous men held up as examples were mostly the product
of higher education at Western institutions. This brings
development closer to learning and so threatens the apparent
naturalness of the stage sequence that is crucial to the
appeal of cognitive developmental theory.*��
While faith is usually mentioned in direct relation to
God, Broughton has several reasons to believe that Fowler is
uncertain about the existence of God. First, according to
the cognitive developmental theory on which Fowler's faith
development theory is built, "movement through the stages
must derive from the natural cognitive process of
progressive equilibration through social interaction."*��
Faith cultivates itself through cognitive organization and
*�"' Ibid.
*�� Ibid., 96-97.
*�� Ibid., 98.
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adaptation. Thus, "appeal to some supernatural object Is
entirely superfluous in accounting for developmental
progress of this kind."*��
Second, Broughton observes that Fowler's uncertainty
about the existence of God arises from his subjectivism.*�^
hs mentioned above, the interview method used by him and his
colleague "confounds objective reality with the subjective
sense that we have of it."*'*
Fowler tends to speak of our "image of the ultimate
environment," not that ultimate environment itself. He
speaks about the content of faith as "human relatedness
to the Transcendent," not the Transcendent itself. In
describing stage 6, he focuses on subjectively
apprehended qualities of the ultimate object, such as
its "attractiveness." One's sense of it is more
salient than its objective presence. One lives with a
"felt participation in a power." Even those
terrestrial sons of God, the rare stage 6 individuals,
are characterized by the way they appear to us: they
"seem more lucid, more simple, and yet somehow more
fully human than the rest of us." They are
"contagious." They "are often experienced as
subversive . *� *
Third, Broughton observes that Fowler's faith
development theory communicates uncertainty about the
existence of the Transcendent.*'*
The theory defines faith in terms of a "center of value
and power," "worthy to give our lives unity and
meaning," thus permitting an "orientation of the total
person." The vague, abstract spatiality of the
*�� Ibid.
*�^ Ibid.
*** Ibid.
*�* Ibid., 98-99.
*�* Ibid., 99.
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geometric term "center" gives the phrase "center o�
value and power" a distinctly noncommittal quality. It
certainly avoids the question of whether or not the
Transcendent has personal qualities of the kind that
have come to be associated with the term "God." In
fact. Fowler describes the "center" in vague and
subjective terms, as though it referred nothing more
than the organizational capacity of mind or the
centripetal feeling of "getting it together" which that
capacity gives rise to.'*�*
Some sympathetic commentators of his work have
suggested that Conjunctive faith be taken as the "normative
end point"**�� of the faith development sequence. They argue
that it "meets the criteria for life in an interdependent,
pluralistic global world."'*�'' Moreover, it "makes logical
and empirical sense as having continuity with the
progression of earlier stages. "'*�� They also suggest that
since Stage 6 "seems to require religious if not theistic
orientation, it may in fact be less universal than the
Conjunctive stage, which seems to involve no such
necessity. "'*��
Reflecting on the social feasibility or desirability of
having very many Universallzers around. Fowler has struggled
with a number of questions:
Can one be of this stage and maintain intimate
relationships? Can one be of this stage and contribute
to the maintenance of complex social, economic, and
political systems? Or put the other way round, can a
''�* Ibid.
Fowler, Becoming, 73.
*�'' Ibid.
Ibid.
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stage that requires such decentering from self and
detachment from material goods be representative of the
callings of persons of a wide variety of temperaments,
backgrounds, and worldviews?*��
In an attempt to answer these questions. Fowler resorts
to two factors in a person's development in faith, which in
theology have traditionally been identified as "nature" and
"grace. "*�^ He argues that
[the] progression of stages from Primal faith to
Conjunctive faith can be seen as descriptive of a
natural process of development, with obvious parallels
to processes documented in accounts of cognitive, moral
judgment, psychosocial, and ego development .
But for a person to enter the final stage. Fowler believes
that he or she "seems to require a disruption of or a
disjunction from the ' natural .' "*�3 Furthermore, persons
who have reached the final stage "seem to have undergone an
experience of the negation of ties and affections that we
generally take to be ' natural .' "*�'* Such negation often
turns out to be a "relativization" of them, with such
relationships having "reestablished but now with definite
subordination of their value to the central value of the
person's oneness with the Transcendent .
"*�*
Ibid., 72.
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In Fowler's terms, grace is "the presence and power of
creative spirit working for human wholeness . "=�� It is
"given and operative in creation from the beginning. " = �'' He
suggests that human development towards wholeness is the
product of a certain "synergy between human potentials . . .
and the presence and activity of Spirit as mediated through
many channels .
"*�� Therefore, the most crucial factor that
determines the quality of faith development "has to do with
the conscious and unconscious availability of that person or
group's potentials for partnership . . . with Spirit. "*��
6. Groeschel's Spiritual Passages. Benedict J.
Groeschel, a Catholic priest and a professor of pastoral
psychology at several Catholic universities and seminaries,
has done an extensive study in the nature of spiritual
growth from the Catholic and psychological points of view.
In his book titled Spiritual Passages, he delineates the
three stages of spiritual growth as taught in the Catholic
tradition. Before going into the heart of the subject,
Groeschel describes the nature of spiritual life in the
following passage.
Perhaps the best description of the spiritual life
is the sum total of responses which one makes to what
is perceived as the inner call of God. However, the
Ibid., 74.
��'' Ibid.
Ibid.
Ibid.
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spiritual life is not locked up inside a person. It is
a growing coherent set of responses integrated into the
complex behavior patterns of human life. To think of
the spiritual as something apart from the rest of one's
individual life is to flirt with ancient and persistent
errors. When the individual has decided to respond to
the call of God experienced within, and strives to make
this call the center of activity and choice, he or she
may be called a truly spiritual person. *=^�
According to Groeschel, God can be known or experienced
as the One, the True, the Good, and/or the Beautiful. A
person whose life is an "intellectual and emotional pursuit
of integration"*^*-^ is usually attracted by God as the One.
Groeschel points out that such a person has usually been
"aware of internal contradictory or opposing forces which
threaten to tear the self apart. "*^*
These forces threaten the very balance necessary
for useful functioning as a human being. God will then
be seen as bringing unity into experienced chaos.
Persons who know or experience God as the True One are
usually "more calm, methodical, and curious than others ."
They love to investigate and are attracted by God who is
ultimate reality and Truth itself. They are "driven to find
truth. "*^*
Groeschel suggests that Thomas Aquinas is an example of
those who are called by God who is the Truth. Aquinas'
*3.o Groeschel, 4.
= Ibid., 7.
Ibid.
Ibid.
Ibid., 8.
Ibid.
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personality fits the description of this type, and he
succeeds in his search. =�=-� He comes to the truth beyond
human speculation. Having accepted personal revelation of
truth, he falls silent before it and exclaims, "Such things
have been revealed to me that all I have taught and written
seems quite trivial to me right now."*^''
Those who seek God as the Good One can be described as
"most beloved and affectionate of human beings."*^� They
are not as defensive as most other people. They are usually
"cheerful, compassionate, and gregarious."*^� But they
suffer much in the hands of others, because they are often
"manipulated, deceived, and even betrayed . "**� These people
are best represented by St. Francis, who has been described
as "generous, cheerful, and compassionate even as a
youth. "**^ But his life was a story of "betrayal,
manipulation, and sorrow."***
Those who experience God as the Beautiful One are a
complicated group, because beauty can be deceptive . **3 And
*^� Ibid.
*^'' As quoted by Groeschel in Spiritual Passages, 8.
*^� Groeschel, 8.
*^� Ibid., 9.
**� Ibid.
Ibid.
Ibid.
Ibid.
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since beauty and pleasure are closely related to each other,
there is temptation for this group of people to settle for
less.*** Groeschel mentions the young Augustine as the best
example of this group. Although his "complex
personality"*** was multifaceted, "for the Augustine of the
Confession God was 'Beauty, ever ancient and ever new.'"**�
Groeschel also points out that great dangers await
seekers of God as Beautiful. To put it in his own words,
. . . there are all sorts of seekers of the divine
Beauty who get stuck along the way. Almost every fiber
of the human being cries out for some pleasure or
beauty. The lover of divine beauty has to be
constantly vigilant. He or she also has to be prepared
to fall and rise again.**''
Having mentioned the different spiritual tendencies of
people with different personalities, Groeschel emphasizes
that the Incarnate Word of God is the center of Christian
spirituality.**� Christ is not only the source of light and
life to the material creation (John 1:3) but of salvation
and spiritual life as well (John 1:12). Groeschel believes
that the words from the great "Chr istological hymn" at the
beginning of John's Gospel give the key that unlocks the
doctrine of spirituality in Christianity.**� Like Christ
*** Ibid.
*** Ibid.
**� Ibid., 9-10.
**'' Ibid., 10.
**� Ibid., 17.
**� Ibid.
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who is both human and divine, he points out that Christian
spirituality is "deeply human" and yet "utterly divine. "^^o
For though Christians have been redeemed in Christ, their
"human nature, good in essence yet damaged,"**^ can not live
out their new life by their own strength. When they do, it
is because of Christ who enables them to do so. The
human/divine nature of Christian spirituality is stated
clearly when he writes:
It is profoundly related to earth and to heaven,
denying neither and embracing both. It is based on a
single Person, yet demands the conscious, free, and
continuous participation of each individual as he or
she grows in humanity and adopted divinity.***
Groeschel believes that spiritual growth has much to do
with a person's overall development. Taking Levinson's
theory into consideration, for instance, Groeschel believes
that at midlife, there is "the need for the individual to
choose for oneself in order to achieve a healthy
ad justment, "*33 by which he means.
Choice is utmost importance for spiritual growth.
Only when religion becomes fanaticism or sublimation to
a dangerous degree is it so compelling that one does
not need to make a choice. Apart from fanatical
religion, external religious behavior and inner
spiritual endeavors are matters of deliberation and
choice .
**� Ibid., 30-31.
Ibid., 30.
*** Ibid., 31.
*** Ibid., 56
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For this reason, Groeschel points out that when choices
of life are not deliberately dealt with, the "familiar
picture of a lukewarm believer begins to emerge in
midlife. "=3* While faith is not destroyed, it becomes
"perfunctory in its expression."**� As a result, spiritual
growth is hampered.
Groeschel observes different levels of spiritual
maturity. There is what he calls "religion as it is
practiced by children."**'' Such is also practiced by "many
adults whose religion remains at a child's level of
development."**� To these people, religion is "a matter of
attempting to control or manipulate the Divine Being by
prayer, supplication, and good works."*** Groeschel
believes that "[religious] education can and should form the
image of God with positive, theologically well-informed
emotions and ideas. "*'*� The child's image of God is very
much affected by "general experience of life, parents, home,
siblings, teachers, and church, if he or she belongs to
one. "**=�-
*** Ibid., 57.
**� Ibid.
**�' Ibid., 67.
=*� Ibid.
=** Ibid.
**� Ibid.
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Next is the religion o� adolescence. As a child enters
adolescence, he or she develops an ability for abstract
reasoning (formal operational thinking). Prior to the
transition, a typical child who lives in the Western world
imagines God as "an old man with a white beard."*** Then
suddenly, God can be "conceptualized as a spirit, a being
whom cannot be seen and who is everywhere."*** It is during
this time in life (age eleven or twelve) that the adolescent
has many questions about faith in God.*** The nature of the
adolescent religion, therefore, is primarily intellectual
and speculative.
Although the emotions are still very strong, the
growing youngster increasingly uses the mind rather
than the emotions to make sense out of life.***
A person must take a further step in order to become a
"lover of truth."**� And it takes an adult commitment of
faith which implies the "death of self."**''
Quoting J. H. Newman from his book Essays Critical and
Historical, Groeschel describes faith as "the acceptance of
what our reason cannot reach, simply and absolutely upon
testimony,"**� Like hope, faith is a theological virtue.
*** Ibid., 68.
*** Ibid.
*** Ibid.
*** Ibid.
**� Ibid., 69.
**'' Ibid.
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It is not self-given, neither does it originate from the
being of the individual . *'*� Like all gifts, it must be
received .
Groeschel observes that there is an unmistakable link
between biological age and spiritual maturity. Adolescence
is a period of uncertainty. The "great leap of faith"**^
which does not usually happen until the end of adolescence,
though it may happen much later in life, "ushers in mature
spiritual life."***
Groeschel observes that throughout the process of
spiritual growth, the individual is faced with two selves.
The first self if the true child of God gradually
emerging in a person's life under the influence of
grace and of the infused virtues. The self is ever
more open to God's will and must increase. The other
self is the egocentric image which can be apparently
very devout but which ultimately relates everything,
even the divine will, to its own preferences. The
other self must decrease.***
Groeschel is very encouraged by the contemporary trends
in developmental psychology as compared to therapeutic
psychology for insights in understanding the life of the
spirit for two reasons.*** First, the general trends of
**� Ibid.
*** Ibid., 70.
**� Ibid.
*=^ Ibid., 71.
*** Ibid.
*** Ibid., 77.
*** Ibid., 93.
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thought among Catholic spiritual writers and mystics have
been developmental, as indicated in his discussion of the
Three Ways.*** Second, "developmental psychology has tended
to use more objective data in its construction of theory and
has been more modest in its conclusions"**� than therapeutic
psychology, especially popular psychology.
Groeschel observes that there is an obvious
relationship existing between psychological adjustment and
spiritual growth.**'' He points out that
[a] good adjustment leads to an overall decline in
defensiveness and anxiety, thus bringing about a better
perception of reality which certainly contributes to
spiritual development. On the other hand, to grow
spiritually means to grow in faith and trust, to reduce
much of the self-defeating anxiety on which pathology
builds. Consequently the person growing in holiness
should experience an improved adjustment to reality.
Genuine inner peace is a mark both of spiritual growth
and of psychological adjustment.**�
Groeschel believes that throughout the maturing process
of a believer's spiritual life, living according to the
Christian moral law is a "process of becoming,"**� whereby
the growing Christian finds ever new horizons and
challenges . *� �
*** Ibid.
*=� Ibid.
* = '' Ibid., 95.
**� Ibid.
**� Ibid., 104
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150
Yesterday's imperfection may be today's sins of
ingratitude or negligence. Even more surprisingly,
previous acts of trust may suddenly appear as flagrant
presumption or self-deception.*�^
Like many others, Groeschel also believes that
spiritual growth "requires a constant effort,"*�* which
involves "an endless attempt to purify motives, improve
behavior, use potentials more effectively, and become more
and more sensitive to the rights of others."*�*
Groeschel sees a link and a parallel between spiritual
growth and human development in general. He observes that a
child's or the immature faith attempts to "manage the fear
of life by attempting to control God with good works."*�*
The adolescent's or the less mature faith "uses curiosity
and rational analysis to control the divine by deciding what
God can and must do."*�* Groeschel believes that these are
not necessarily bad, because the former may turn out to be
"the good deeds of charity" and the latter "a reverent
philosophy and theology."*�� Both of them, however, can be
used as a disguise for those who "choose not to mature, so
that they become trapped in their own works or ideas."*�''
*�='- Ibid.
*�* Ibid., 106.
*�* Ibid.
*�* Ibid., 120.
*�* Ibid., 120-21.
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Groeschel also observes that the faith of adolescence
is based on "clarity of ideas" or "what makes sense."*��
But clarity is a relatively subjective experience which may
result in maladaptive attitudes, i.e. fanaticism and chronic
uncertainty.*�* Those who possess the faith of adolescence
tend to become "overly involved with self-expression through
games of the mind."*''� Therefore, one should not be
surprised to find "Christians of real intelligence, yet
failing to make the leap into faith which is beyond such
exercises."*''^ The mature faith, according to Groeschel,
goes beyond "clear ideas tentatively held until better
explanations are found."*''* Building on the ideas of St.
John of the Cross, Groeschel believes that
[instead] of being tentative it is certain because the
author of this faith is God. In the case of mature
faith, divine grace breaks into the ordinary processes
of cognition through revelation and the personal
enlightenment which enables the individual to
believe . *''*
Speaking of the nature of mature faith, Groeschel
describes it as "mysterious and obscure,"*''* transcending
*�� Ibid.
*�* Ibid.
*''� Ibid., 122.
*''^ Ibid.
*�'* Ibid.
*�'* Ibid.
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ordinary theological speculation which is based on "clear
ideas drawn from analogies manageable by reason. "575
Below are descriptions of the three stages of spiritual
growth as proposed by Groeschel:
Stage 1: The Purgation. This stage consists of two
phases, i.e. moral integration and mature faith and trust.
The first phase involves an "endless attempt to purify
motives, improve behavior, use potentials more effectively,
and become more and more sensitive to the rights of
others."*''� The second phase involves the "development of
mature faith and trust."*'''' He uses the term "mature faith"
to refer to a faith that "transcends ordinary theological
speculation, which is based on clear ideas drawn from
analogies manageable by reason."*''� By trust he means "to
trust God and His ability to bring good out of evil."*''�
The message of Christian trust is to trust when there
is no hope and to gain the strength to trust in this
way from the only source that it can come from, namely,
the power of the Holy Spirit. *��
*''* ibid.
*''� Ibid., 106.
*'''' Ibid., 117.
*''� Ibid., 122.
*''� Ibid., 130.
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In this stage, a believer normally experiences what
Groeschel calls the Spiritual Darkness. It is an experience
he describes as
a psychological state of great discomfort, precipitated
either by external causes like a painful loss or trauma
or by inner conflicts leading to depression and a
feeling of profound alienation .
The external causes include the death of a loved one, or the
failure of a cause.*�* The internal cause is the "breakdown
of our defense pattern or a burnout, a kind of emotional and
psychological exhaustion."*�* Groeschel warns that
spiritual darkness should not be confused with spiritual
aridity or some inner state.*�* Furthermore,
Any trying circumstance offering the opportunity
to trust and confide in God is properly called a
"darkness." The experience becomes a spiritual one
because the virtues of faith, hope, and love are
exercised . *�*
Stage 2: The illuminative way. According to Groeschel,
a person enters this stage at the end of the darkness "when
the level of anxiety has finally fallen below the
individual's degree of peace and trust."*�� It is known as
"enlightenment" or "illumination."*�"'
*�^ Ibid., 131.
*�* Ibid.
*�* Ibid., 131-132.
*�* Ibid., 132.
*�* Ibid.
*�� Ibid., 136.
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This Illuminative Way is described by Groeschel as a
spiritual state in which a person finds it "easier to pray,
give up things that are superfluous or obstruct progress,
and work to accomplish more for the Kingdom of God."*�� For
the illuminated person, doing good becomes easier because "a
step has been taken in the right direction."*�* Moreover,
In our struggles and accomplishments we recognize the
power of grace and the goodness of God enabling us to
do good. This recognition makes a person less
judgmental, less demanding upon others and more
accepting . *� �
Despite the promises that appear to accompany this
spiritual state, Groeschel cautions his readers that the
Illuminative Way is not a "cloudless summer day, "**^ simply
a "spring morning after a bad storm."*** The greatest
danger of this stage, according to Groeschel, is "spiritual
greed."*** It is a "driven self-righteousness, and a
conviction that one has been elected to carry out a special
mission . "s^-*
Spiritual greed is a problem when we become so
intrigued by the spiritual journey that we forget or
minimize other responsibilities. Such an unhealthy
S 8 7 Ibid.
988 Ibid. , 138.
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sublimation indicates radical dissatisfaction with self
for which one compensate by an ultraspir itual sense.
Many saints, however, have noted that God is found in
the fulfillment of life's ordinary duties.***
Another danger for those who are in this stage is that,
having been chosen as teachers or guides, they made their
new identity an "easy escape to preach to others and have no
message for oneself."**� They are tempted to become angry
with those who do not heed their teaching or who have a
"different approach to the spiritual life."**''
Stage 3: The Unitive Way. This stage includes two
distinct contemplative experiences, which are "simple quiet
contemplation" and "total contemplative absorption."**�
These experiences constitute the two phases, known as Simple
Union With God and Full Union And Ecstasy, of the Unitive
stage.*** Quoting Tanquerey, Groeschel describes the former
(also called the acquired contemplation) as "nothing more
than a simplified affective prayer. "��� It is
"contemplation in which the simplification of our
intellectual and affective acts is the result of our own
*** Ibid.
**� Ibid.
**'' Ibid.,
**� Ibid.,
*** Ibid.,
��� Ibid.,
153-54.
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activity aided by grace. "��=*- The latter (also called the
infused contemplation) can be described as follows:
[It's] a very different experience in which the acts of
the intellect and will have become simplified under the
influence of a special grace which tal^es hold of us and
causes us to receive lights and affections which God
produces in us�but always with our consent.
As a person reaches this stage in his spiritual life,
his or her contemplation begins with a prayer of great
quietness. This quietness is usually initiated by a dry and
arid experience called the Darl^ Night of the Senses. Then,
it is followed by "a time of sweet quietness"� �3 leading to
a period of prayer which can be described as "full (or
ecstatic) union with God."��'' It does not stop here.
This leads to an almost complete overwhelming of the
normal psychological processes of the person and is
called "ecstatic union." Then comes the most awesome
of all trials l^nown to human beings, the Dark Night of
the Spirit (properly so called). Finally, there is a
transforming union, also called "Spiritual
Marriage . "��=
Quoting Tenquerey, he describes it as
[a] simple, loving, protracted gaze on God and things
divine, under the influence of the gifts of the Holy
Ghost and of a special actual grace which tal^es
possession of us and causes us to act in a passive way
rather than active way.���
Ibid.
Ibid.
Ibid.
Ibid.
Ibid., 161-162.
��� Ibid., 163.
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As mentioned before, there are two phases that
constitute this Unitive Way. First, it is a "Simple Union
with God."��'' While in this phase, a person experiences an
"openness to a presence quite beyond oneself�a presence of
God which brings with it a new openness to the presence of
other people and things. "���
But before long, one's soul "is purged and prepared for
union with the divine light just as the wood is prepared for
transformation into the fire."��� Quoting John of the Cross
he explains that
[fire,] when applied to wood, first dehumidifies it,
dispelling all moisture and malting it give off any
water it contains. Then it gradually turns the wood
blac]^, maizes it darl^ and ugly, and even causes it to
emit a bad odor. By drying out the wood, the fire
brings to light and expels all those ugly and darl^
accidents which are contrary to fire. Finally, by
heating and enJ^indling it from without, the fire
transforms the wood into itself and maizes it as
beautiful as it is itself. Once transformed, the wood
no longer has any activity or passivity of its own,
except for its weight and its quantity, which is denser
than the fire.�^�
The second phase of the Unitive Way is called "Full
Union and Ecstasy. "�^^ Groeschel refers it to the
charismatic experience of the "slaying in the spirit" as an
example. In such experience, a person falls to the floor
Ibid.
Ibid., 163-64.
'^^^ Ibid., 173.
^"^^ As quoted by Groeschel in Spiritual Passages, 173.
�^='- Ibid., 179.
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and feels like a "comfortable and pleasant sleep for a few
seconds . "sa.2
This second phase also involves the "union of the
wills. "6^3 It is the experience of "bringing our desire
totally into conformity with God's will"�^* Groeschel calls
it the "supreme homeostasis," which means
the perfect and permanent balance between psychological
need and fulfillment, a balance founded not on passing
reality but in absolute and changeless being.
7. The Whiteheads' Images of Christian Maturing. In
their book Seasons of Strengths�New Visions of Adult
Christian Maturing, the couple team Evelyn Eaton Whitehead
and James D. Whitehead (both Catholic clergy persons)
suggests three images of the Christian's religious growth:
Child of God, Disciple of the Lord, and Steward of the
Faith. These three images overlap one another and are
chained together.
They propose that while the Christian is meant to
mature into a disciple, he or she must retain the strengths
of a child of God. While a disciple, he is also being
readied for new roles of stewardship in the community of
Ibid., 180.
Ibid., 187.
6=^* Ibid.
Ibid.
6=^6 Whitehead and Whitehead, 38.
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faith. *==^'' In the more authoritative stage of stewardship,
"discipleship is not to be abandoned but matured."�^� To
the Whiteheads, the image of religious development is not a
"staircase of rigid roles but a spiral of widening
strengths: the child survives in the disciple, the disciple
matures and endures in the steward."�^*
a. Child of God. Comparing spiritual development
to biological growth, the Whiteheads point out that each
individual begins his or her life as a child, both
biologically and religiously . He or she is dependent,
necessarily and properly so. As a child, each individual
receives life and care from his or her parents. As a
Christian, the believer is constantly dependent upon God.
Such dependence is "both a characteristic of childhood and
one of its greatest strengths."�*^
It is in this early experience of dependence as a child
that a person learns to trust the power of others. This
"foundational experience" of dependence, the Whiteheads
believe, is the "first stage of the lifelong journey toward
adult interdependence."�** Such is the character of
spiritual maturity:
�^'' Ibid.
�='-� Ibid.
�=^* Ibid.
�*� Ibid., 38-39.
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[We] become strong enougli for otliers to depend on us
even as we remain able to depend on others, to trust
their strength, to be vulnerable to those we love.�**
Scripture speaJ^s of spiritual childhood when Paul
writes, "When I was a child, I tallied liJ^e a child, I
thought liJ?e a child, I reasoned like a child. When I
became a man, I put childish ways behind me" (1 Cor. 13:11).
Nevertheless, the Whiteheads emphasize that "[all] our lives
we remain children of God�dependent on the Creator's love,
heirs to the l?ingdom of God."�** Such spiritual parent-
child relationship is permanent. Yet, each believer must
grow into spiritual adulthood.
b. Disciple of the Lord. As each individual moves
beyond adolescence into young adulthood, he or she must mal^e
choices that "signal a new stage of maturity."�** Such
choices includes one's choosing to follow Christ. One can
no longer continue to "attend the church of [his or her]
parents or friends."�*� He or she must mal^e a decision to
follow Christ. Some mal^e that decision in their teens while
some in their midlife.�*'' Whether they do it earlier or
later in life, they must mal^e that decision.
�** Ibid., 39.
�** Ibid.
�** Ibid., 42.
�** Ibid.
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To be a disciple of the Lord means "to apprentice
ourselves to Jesus Christ."�*�
We take the posture of listeners and learners--to the
Scriptures, to the Church, to a spiritual guide. The
special quality of religious learning that goes on
during this time is captured in a word that shares the
same root as disciple: discipline.�**
The disciple, therefore, is "open to influence"� *� and
says to him- or herself: "I want to be shaped by the power
to which I apprentice myself. It is transformation that I
seek."�*^
For many Christians, their experience of discipleship
includes a relationship with a mentor, someone "whom I can
apprentice myself--a teacher or supervisor, an older member
of the congregation, the principal or pastor in my first
ministry. "^az
c. Steward of the Faith. The move from a disciple
of the Lord to a steward of faith "happens in diverse and
sometimes subtle ways."�** According to the Whiteheads,
such transition usually takes place in the late thirties or
forties for many believers. An external event, such as a
family event where the parents must decide about their
�*� Ibid., 44.
�** Ibid.
�*� Ibid.
�*^ Ibid., 44-45.
�** Ibid., 45.
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children's religious education, often serves as a catalyst
to such change. An internal experience within the self,
such as one's desire to take his or her religious life more
seriously, may also trigger the transformation from a
disciple to a steward.�**
The difference between being a disciple and a steward
lies in one's "sensing the trustworthiness of their inner
resources and reliability of their convictions."�** While
remaining a disciple, one who has grown to be a steward has
the "ability to trust the authority of one's own maturing
convictions . "s^�
By definition, as pointed out by the Whiteheads, a
steward is not an owner. As a Christian grows in faith, he
or she recognizes that creation and all that is in it belong
to the Lord. Yet as one grows into spiritual adulthood, he
or she is called to be "assertive and decisive" in his or
her care for this creation. The challenge, therefore, is
"to be caring without controlling, to be decisive without
becoming possessive."�*''
A steward, to use the apostle Paul's words, is a person
who acts as a "trustworthy servant," who performs as he is
expected to, even in the absence of the master (1 Cor. 4:5).
�** Ibid.
�** Ibid., 50
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The Whiteheads believe that the most important feature
of this understanding of Christian maturing is the
"continuing interplay and survival of all three aspects of
our religious life. "6*�
As we mature into adult discipleship, we ought not
leave all of childhood behind. To fully abandon
childhood means to lose our ability to be dependent and
imaginative and playful as adults. And we know from
experience how often this happens. The earnestness
with which we pursue our careers and other commitments
commonly leaves us competent but unplayful. In
becoming "success" in our adult responsibilities, we
may become wary of the interdependence required for
adult commitments.�*�
The Whiteheads warn that there is a potential danger
for a steward to "consider himself so learned that he need
not listen any longer, so authoritative that he need not
learn from anyone else.
"6*� They urge that those who have
matured into stewardship to always continue to be disciples
and remain as learners as well. Without keeping a balance
between the three aspects, one can easily go wrong.
The Whiteheads point out that spiritual maturing
results in the seasoning of the senses. As more attention
is being given to human feelings such as affection, joy, and
anger. Christians are "more aware today that these emotions
are part of the life of the Spirit as well."�*='- With a new
respect for these powerful resources, today's believers are
�*� Ibid., 57.
�*� Ibid.
Ibid., 58
Ibid., 62.
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"trying to understand better how our feelings are a part of
our maturing into 'the fullness of Christ.'"�**
The Whiteheads believe that in Christian spirituality,
there is "an increasing attention given to discernment, the
process by which we come to wise decisions in the important
questions in our life."�** Believers often come into a
situation where they must make a decision even before all
the facts are in. In this case, they rely much on intuition
and "a gradually more confident 'sense' of how we are to
act."�** At the heart of this discernment is "the gradual
process that refines our feelings and renders our instincts
trustworthy."�** Thus, Christian living "depends on the
education of desire,"�*� so that one's "hunches becomes wise
in repeated purification."�*''
The process of being seasoned is to go on in the
believer's life, since no one is "fully and finally
mature."�*� As a result, his or her instincts become
trustworthy, though never infallible.�*�
�** Ibid.
�** Ibid.
�** Ibid.
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8. Derham's Mature Christian. In his book titled The
Mature Christian, A. Morgan Derham discusses the nature of
spiritual growth, and his views deserve our attention.
Believing that spiritual growth is the work of God in
the believer's life, he suggests that such growth involves
"a kind of effortlessness about Christian living, just as
there is about the apple tree that is healthy and vigorous
in its own life."�*� In other words, believers do not have
to be continually summoning up their energies to do better,
or that they "have to produce by their own efforts the
qualities which we think a Christian ought to have."�*=^ The
"fruit" will come automatically. Instead of trying to keep
the Law by one's own strength like the Jews did (and do).
Christians can completely rely on the work of the Holy
Spirit in helping us to keep the Law. This notion is based
on what Christ says in John 15:5 where He says, "I am the
vine; you are the branches. If a man remains in me and I in
him, he will bear much fruit; apart from me you can do
nothing." Thus the virtues and graces of the Christian life
are the "natural product"�** of the new kind of life which
Christ gives to the believers. There is, however, an effort
involved in living the Christian life:
We have to set our wills firmly on the objective;
but it is not the kind of effort which is summed up in
�*� Derham, 10-11.
�*=^ Ibid.
�** Ibid., 11.
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the phrase "works o� righteousness." The Pharisees are
an outstanding example of people who made that kind of
mistake--their righteousness was manufactured and stuck
on to their lives, like some apples at the Harvest
Festival which are tied on with thread to branches that
never had been near an apple tree!�**
In spite of all human efforts, Derham argues that
spiritual fruit is "produced by the mysterious force of
life" and not by any artificial process. Therefore, we
cannot speak of living "on a higher level,"�** as if
spiritual growth were "a matter of going into a building on
the ground floor and stay there awhile, after which we go to
some kind of meeting and get into the 'lift' which takes us
to a higher floor."�** In other words, spiritual growth
should not be perceived as something mechanical. Such
illustration is misleading, because it hides the
"fundamental principle of life and growth,"�*� which is the
"consistent New Testament pattern"�*'' of Christian
development .
Spiritual growth is a matter of "growing up to maturity
In Christ."�*� The pattern for such growth is simple
enough:
�=* Ibid.
�=* Ibid., 12.
�** Ibid.
�*� Ibid.
Ibid.
�*� Ibid., 17.
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[New] life is given to the soul by the Holy Spirit, and
then that new life grows up until there is produced "a
man in Christ," to quote Paul's striking phrase.�**
There are, however, experiences that may speed up the
rate of growth such as suffering or chastening.
Nevertheless, Derham believes that the process of Christian
maturation is a slow one. Quoting the Apostle Paul's own
words in Phil. 4:12 where Paul says, "I have learned the
secret of being content," he points out that Paul has gone
through the learning process in order to reach his
spiritually mature state. The word for learning used by
Paul is "the ordinary one for a child in a school, slowly
and sometimes painfully adding to its store of knowledge and
experience . "��� God uses "life as the school, experience
the textbook, and Christ the Teacher,"��^ to help Paul learn
his spiritual lessons and thus grow into maturity. And it
is his union with Christ that enables Paul to learn to face
anything in the positive fashion when he says, "I can do
everything in him who gives me strength" (Phil. 4:13).
Spiritual growth is sometimes hindered by temptation to
sin. Derham reminds his readers that although no one can
avoid all temptations and many temptations do lead to sin,
yet temptation itself is not sin.��* Despite their
potential of causing believers to sin, the experiences of
�=* Ibid.
��� Ibid., 27.
��=^ Ibid., 28.
��* Ibid., 33.
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potential of causing believers to sin, the experiences of
temptation do have a part to play in the maturing process.
Through them the children of God learns deep lessons
about his Father's faithfulness and power. Through
them also he learns the truth about himself. And so
the raw recruit becomes a battle-hardened soldier,
able, in his turn, to train and encourage others; wise
in the ways of the foe, and strong in the strength
which God supplies; utterly humble and utterly
confident, dependent as a little child and courageous
as a lion.��*
The pressure of temptation continues throughout one's
lifetime. Scripture does not give any hint that a believer
can outgrow his or her temptation. Even God's servants
cannot be immune to temptation, not even in their old age.
For while certain types of temptation lose some of its power
as a person ages, no one is exempted from being tempted. No
believer, therefore, should allow him- or herself to slacken
his or her watch in living up to the Christian ideals.��*
Derham recognizes in Paul's epistles (Rom. 7:23, Eph.
4:22-24) the two conflicting natures that war against each
other in the believer's inner life. There is the flesh that
wars against the Spirit, the "old self" that resists against
the "new self." This only indicates that the power of sin,
though damaged, still remains in the life of the believer.
Such power can only be "dealt with by the new power of the
Spirit."��* To borrow Berkhof's words on this inner
conflict,
��* Ibid., 36.
��* Ibid., 40.
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Sanctification may be defined as that gracious
continuous operation of the Holy Spirit, by which He
delivers the justified sinner from the pollution of
sin, renews his whole nature in the image of God, and
enables him to perform good works. . . . The old
structure is gradually torn down, and a new structure
of God is reared in its stead. These two parts of
sanctification are not successive, but contemporaneous.
Thank God, the gradual erection of the new building
need not wait until the old one is completely
demolished. If it had to wait for that, it could never
begin in this life. It is like the airing of a house
filled with pestiferous odors. As the old air is drawn
out, the new rushes in.���
Can anyone tell whether or not spiritual growth is
taking place in a person's life? Derham believes the answer
is affirmative. Despite the fact that "so much of our
response to God is inward and personal,"��'' there is some
things external such as love, service, loyalty, unity, and
submission to others, by which one can quickly test and
measure a person's spiritual integrity.
9. Conclusions. In light of the foregoing
discussions, the following conclusions can be drawn
regarding the nature of Christian growth as compared to
human development.
a. A person is an organic unit. He or she is a
biological, psychological, social, and spiritual being
simultaneously as long as he or she lives. These different
elements are interconnected and affect one another.
Therefore, a believer's spiritual growth cannot be dealt
with apart from his or her development in the other aspects.
��* Ibid., 46.
��'' Derham, 51.
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Assuming that a person believes in Christ at an early age,
his or her decision to believe cannot occur before he or she
has the cognitive ability to know who God or Christ is as
well as the volitional ability to make that decision. In
other words, it must occur after the child's concrete (if
not formal) operational thinking is in operation.
Conversely, a believer's spiritual growth usually results in
his or her psychological and social maturation. As the
believer matures spiritually, he or she becomes more stable
psychologically and more sociable.
b. Spiritual growth involves both the active work
of God and the believer's receptivity and cooperation. He
or she must let the Spirit of God work freely in his or her
life in the maturation process. He or she must practice
spiritual disciplines to foster spiritual growth. These
includes (but not limited to) Bible study, prayer, fasting,
meditation, and journal writing. These spiritual
disciplines are discussed in a latter chapter titled "Ways
to Foster Spiritual Growth."
At times, God allows the believer to go through trials
to help him or her grow spiritually. The believer must do
his or her best to discern the will of God while going
through sufferings in order to gain maximum spiritual
benefits. He or she must endure sufferings willingly and
patiently instead of trying to escape them. This is what
James, the brother of Jesus, means when he writes.
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Consider it pure joy, my brothers, whenever you
face trials of many kinds, because you know that the
testing of your faith develops perseverance.
Perseverance must finish its work so that you may be
mature and complete, not lacking anything. (James 1:2-
4)
In structural developmental theories such as Erikson's
and Levinson's, movements from one stage to another involve
certain crises. The same is true in spiritual growth where
suffering often serves as a change agent that causes the
believer to progress from a less mature state to a more
mature one. The Son of Man is said to be made perfect
through suffering (Heb. 2:10). The same principle applies
to all believers in their maturation process.
c. Spiritual growth is enhanced when guidance or
mentoring is involved. There is no doubt that God alone can
cause a believer's spiritual life to grow. This can be seen
in Paul's words when he writes, "I planted the seed, Apollos
watered it, but God made it grow" (1 Cor. 3:6).
Nevertheless, this same sentence also reveals that God uses
other believers as instruments to cause a believer to grow
spiritually. This truth is further made plain when Paul
writes.
It was [Christ] who gave some to be apostles, some to
be prophets, some to be evangelists, and some to be
pastors and teachers, to prepare God's people for works
of service, so that the body of Christ may be built up
until we all reach unity in faith and in the knowledge
of the Son of God and become mature, attaining to the
whole measure of the fullness of Christ. (Eph. 4:11-
13)
It is abundantly clear that the role of guiding or
mentoring is very much a part of God's design for spiritual
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growth. Christ himself has been a guide and mentor for His
twelve apostles. He chose and trained them that they may
later become defenders and propagators of the gospel. The
will of God is that those who are more mature guide and
direct the less mature that all may reach spiritual
matur ity .
Barnabas is another example. When Paul of Tarsus was
newly converted, Barnabas took Paul to Antioch for a year
for fellowship with the believers in that city (Acts 11:25-
26). It was during this time that Paul learned how to
minister to the church under Barnabas' guidance.
The project included in this dissertation is built on
the belief that new believers will experience certain extent
of spiritual growth through a written guide that points them
to the way of becoming mature Christians.
d. It is difficult to say whether Scripture
contains any notion of spiritual growth in structural-
developmental terms. Although Fowler's theory of faith
stages and Groeschel's theory of spiritual passages seem to
confirm such suspicion, their theories do not have a sound
biblical foundation. Both are built on the theoretical
foundation of developmental psychology as espoused by
psychologists such as Piaget and Erikson. But the following
can be said with certainty:
The Bible does present two different images of
spiritual states of a believer. A first image is spiritual
infancy. The apostle Paul uses the words "infants in
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Christ" to describe the spiritual novices among the
Corinthian Christians. He gave them "milk," not "solid
food," because they were not ready for it (1 Cor. 3:1-2).
They are described as "worldly," showing jealousy and
quarreling among themselves (1 Cor. 3:3).
Paul also describes them as those whose faith is not
deeply grounded in the Word of God. Instead, they are
"tossed back and forth by the waves, and blown here and
there by every wind of teaching and by the cunning and
craftiness of men in their deceitful scheming" (Eph. 4:14).
The author of Hebrews uses similar analogy in
describing these spiritual infants. Their minds are
untrained in the Word of God. They cannot understand
anything beyond the "elementary truths of God's word" (Heb.
4:12). They are not "acquainted with the teaching about
righteousness" (Heb. 4:13).
A second image is that of spiritual adulthood. Those
who have grown into it are described as capable of feeding
on "solid food," which refers to the deeper truths of God.
Their minds are well trained and their faith deeply grounded
in the Word of God. They are not easily swayed by doctrines
that are foreign to the Scriptures. Their lives reflect the
righteousness and love of God as seen in Christ their Lord.
The fruit of the Holy Spirit can be seen in their lives.
Their lives no longer center around their selves but around
Christ. They strive to be like Christ and submit themselves
to His lordship. They are humble enough to identify
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themselves with their weaker brothers and sisters, yet they
are strong enough to help the same.
Except in 1 John 2:12-13, where the apostle John
addresses himself to three groups of readers identified as
"children," "young men," and "fathers," which seem to
suggest three different stages in spiritual development,
there is hardly any indication of a stage called spiritual
adolescence or young adulthood. Thus Scripture only gives
us a picture of spiritual maturation with spiritual infancy
(or childhood) and spiritual maturity at the two opposite
ends of a continuum. A believer can be at any phase within
the continuum, depending on how advanced he or she is
growing spiritually.
The apostle Peter, however, urges his readers to pursue
spiritual growth in the ever-increasing and ever-widening
Christian virtues when he writes.
For this very reason, make every effort to add to
your faith goodness, and to goodness, knowledge; and to
knowledge, self-control; and to self-control,
perseverance; and to perseverance, godliness; and to
godliness, brotherly kindness; and to brotherly
kindness, love. For if you possess these qualities in
increasing measure, they will keep you from being
ineffective and unproductive in your knowledge of our
Lord Jesus Christ. (2 Peter 1:5-8)
This passage may suggest that there are certain
spiritual stages that a believer must go through in their
journey toward maturity, because Peter's exhortation follows
a considerably logical order. It begins with one's faith in
or toward God, then develops into desirable social behavior,
and culminates in love for all.
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The question is. Does spiritual development necessarily
follow this order? Or is it simply a brief and random
description of the virtues that the believer must acquire as
he or she develops spiritually? Although the answer tends
to affirm that such an order does exist, yet such order may
not be complete.
e. Unlike biological and cognitive developments
where the person involved always progresses (except in some
rare cases), spiritual development can and does at times
reverse itself. Scripture contains examples of this sort.
Saul, the first king of Israel, was a humble man who
had faith in God. He felt that he was unqualified to assume
kingship over Israel. But later he became defiant toward
God that he openly disobeyed His commandment by offering
sacrifice himself, instead of waiting for the prophet Samuel
to do it. He also tried to kill his faithful army general
David for fear that David would take away his throne.
Judas is another example. He was chosen as one of
Jesus' twelve disciples. He was to be one of the founders
of the early Church. But later he decided to betray his
Master for thirty pieces of silver. He must have
demonstrated certain spiritual qualities to be chosen as one
of the Twelve. Yet he fell from grace and never did return
to his former spiritual state.
These examples support the notion that a believer who
strives to grow spiritually may experience setbacks for one
reason or another. Whether one progresses or regresses
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depends very much on his or her willingness to follow the
Spirit's direction toward spiritual maturity.
f. Healthy spiritual growth cannot take place
apart from community of believers, because God has placed
each believer in the Body of Christ. Apart from working
directly in the life of each believer, God also works
through His people with whom the believer come in contacts
with, i.e. other members of the Body. As pointed out by
Steve Harper in his book Devotional Life in the Wesleyan
Tradition, a believer cannot develop mature spirituality
alone, for "[to] be a Christian is to be called into
community" and "to become a functioning part of the body of
Christ."��� Iris Cully makes the same point when she
writes.
Many people believe that they can cultivate the
spiritual life alone. They do not understand that
interaction with others results in a deepened
spirituality. They avoid the distractions of having
other people around as well as what they view as the
distraction of hearing hymns or sermons that might be
disturbing. They become unable to pray through
liturgy.
The monastic life wisely includes both corporate
and individual prayer. In the formation of Roman
Catholic theological seminaries, this interaction has
always been understood, although the forms by which it
is expressed may change. Teaching for a balanced
spirituality requires equal emphasis on attendance at
and reflection upon the corporate work of worship, and
an increased proficiency in personal forms of
prayer .
� ��
��� Steve Harper, Devotional Life in the Wesleyan
Tradition (Nashville, Tennessee: The Upper Room, 1983), 54.
��� Cully, 99.
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g. The goal of spiritual growth is to become like
Christ. When one speaks of human development (including
spiritual development), it is necessary to determine what
sort of goal a person should strive to arrive at. Fowler
points to this necessity when he writes.
The most revealing aspect of any theory of human
development is the character of the last stages. What
vision of completion, of fullness of being, of maturity
informs the research on and definitions of stages or
phases of development?� ''�
Some people, like Levinson, consider human development as
having no specific goal. Others, like Erikson, consider
being a responsible adult to be the goal of human
development .
Erikson sees the ages and phases of the life cycle
in terms of what he calls an "epigenetic" schedule of
emerging capacities and challenges. The maturation of
the body on schedule correlates with challenges to
mental and emotional development. At the same time,
the growing person is both supported by and required to
take on new roles and responsibilities by social groups
and institutions.�''^
The word generativity used by Erikson in describing the
last stage of human life cycle means more than creativity
and productivity. It means that the adult man or woman who
has gone through the growing process will now contribute to
the "conditions that will provide the possibility for
members of the oncoming generations to develop their
personal strengths at each stage."�''*
e7o Fowler, Becoming, 20.
�''=- Ibid., 21.
�''* Ibid., 28.
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What does the Scriptures have to say concerning the
goal of spiritual development? In a chapter delineating the
qualities of Christian maturity, Protestant theologian
Daniel Jenkins�''* draws on both the Sermon on the Mount and
the Pauline epistles and lists several virtues that best
describe the mature Christian: (1) Meekness, which refers to
the quality of gentle strength, controlled by the "love of
God and a hunger for righteousness;"�''* (2) Being a
peacemaker, which means "tending to those qualities in
persons and community that contribute to health; guarding
relationships in community and the public so as to produce
peace;"�""* (3) Generosity, which is the "qualities of
spending and being spent for others because one is not
anxious, on the one hand, and is filled with gratitude, on
the other;"�"'� (4) Magnanimity, meaning "largeness of
spirit," being able to get beyond "pettiness and undue
concern for things of little consequence;"�'''' (5)
Joyfulness, referring not to "the emotions or affections of
joy" but to "the capacity to play as an anticipation of the
work and care for a world of struggle [and] suffering."�''�
�''* As quoted by Fowler in Becoming., 124-25.
�''* Fowler, Becoming, 124-25.
�''= Ibid.
�''� Ibid.
�"''' Ibid.
�"'� Ibid.
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For people like Kohlberg who look at individuals from
the moral point of view, maturity means "advancement in the
ability to take the perspectives of others, so as to be able
. . . to balance their claims over against one's own
claims."�''* For people like Gilligan who look at women from
the moral aspect, maturity means "balancing responsibility
and care with a keen sense of rights and justice. "���
The Bible clearly teaches that a believer is to strive
toward spiritual maturity. His or her goal is to have the
mind of Christ (Phil. 2:5), and to "put on the new self,
which is being renewed in knowledge in the image of its
Creator" (Col. 3:10). Marks of the mature Christian has
been described in a previous chapter and will not be
repeated here.
h. Spiritual growth is a lifelong process.
Maturity in its absolute sense cannot be achieved in this
life. No one can claim that he or she has achieved the goal
and thus be satisfied, for as long as one lives, he is not
without sin or fault. Quoting Charles M. Magsam, Cully
points out that spiritual maturity is a "continuous
development: it is not something we come to at some magical
moment and stay in for the rest of our lives.
"��=�-
�''* Ibid., 40.
��� ibid., 46.
��=^ Cully, 39.
180
i. The image of life cycle used by some
developmental psychologists is in some ways incompatible
with the process of spiritual maturation. Human life begins
with infancy and always ends with death (except Enoch and
Elijah who were taken into glory without going through
death). Since spiritual life never ends, it follows that it
never dies, except in some cases where a believer chooses to
abandon his or her faith in Christ. Therefore, spiritual
growth is to continue for a whole life time, until the
believer is taken up to be with the Lord. Divine life is so
boundless that there is always room for spiritual growth.
The believer ought to maintain a humble attitude as he or
she pursues such growth.
Having discussed different theories of human
development and Christian growth, the present writer would
like to introduce a number of spiritual disciplines that are
known to foster spiritual growth.
III. Ways to Foster Spiritual Growth
Since it is the will of God that a Christian should
grow spiritually, there is a need of finding ways to foster
such growth. The following spiritual disciplines have been
known to help Christians grow spiritually.
A. Studying the Word. The Holy Scripture declares
that "man does not live on bread alone, but on every word
that comes from the mouth of the Lord" (Deut. 8:3). Indeed,
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the Christian's spiritual life needs to feed on the Word of
God in order to grow. It is imperative that new believers
carefully and consistently read and study the Scriptures or
else their spiritual life will be impoverished.
There are many reasons why God's children do not
develop in the way that God expects and desires. These
reasons have been dealt upon at great length on many
occasions, but I feel that there is one basic reason
that is often overlooked� ignorance !
Tim LaHaye, in his book titled How to Study the Bible
for Yourself, mentions the many spiritual benefits that
studying the Bible can bring us.��*
1. It makes a strong Christian. He notices that
the fundamental difference between an immature Christian and
a mature one lies in the fact whether or not he or she
studies the Bible consistently. Indeed, the importance of
studying the Word cannot be overemphasized. If a believer
wants to grow, he or she has no choice but to study it.
2. It assures us of salvation. It is very common
for a new believer to doubt his or her salvation. And the
only source of assurance is found in the Bible (1 John
5:13). If every new believer would study the Scriptures
carefully, he or she should have no problem with such
assurance .
D. Stuart Briscoe, The Fullness of Christ (Grand
Rapids, Michigan: Zondervan Publishing House, 1973), 16.
Tim LaHaye, How to Study the Bible for Yoursel_f
(Eugene, Oregon: Harvest House Publishers, 1976), 14-23.
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3. It strengthens our prayer life. By reading and
studying the Bible, a new believer would know that God hears
and answers his or her prayer (Matt. 7:7-8). He or she
would gain confidence in his or her prayer. One often fails
to pray for not knowing whether his or her prayer will do
any good. But the written Word of God makes it clear that
as long as our prayer is in accordance with His will, it
will be granted in due time (1 John 5:14,15).
4. It cleanses us from sin. The Word of God has a
cleansing power upon the believer (John 15:3, Eph. 5:26). A
Christian who consistently bathes himself or herself in the
Word of God will be cleansed from sin (Ps. 109:9).
5. It gives us joy. Christ says, "I have told you
this, so that my joy may be in you and that your joy may be
completed" (John 15:11). The Bible is full of encouraging
and uplifting words, and they bring joy to the reader.
6. It brings us peace. Christ says, "I have told
you these things, so that in me you will have peace. In this
world you will have trouble. But take heart! I have
overcome the world" (John 16:33). Knowing that Christ has
overcome the world takes away all our worries. We can rest
assured that by trusting in Him we shall live a triumphant
life.
7. It guides us in making life decisions. Like the
psalmist, each of us can say that God's Word is "a lamp to
my feet and a light for my path" (Psalm 119:105). The Bible
contains God's principles for Christians in making life's
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decisions. They serve as a guide in reaching vise
decisions .
8. It helps articulate one's faith. A Christian
vho is not familiar vith the Bible finds it hard to express
vhat he or she believes. Many believers do not knov hov to
communicate their faith to non-believers simply because they
do not knov much about vhat they believe. By studying the
Word of God, they vill alvays be prepared to give an ansver
to everyone vho asks them vhat they believe (1 Pet. 3:15).
9. It helps one to succeed. The psalmist vrites.
Blessed is the man who does not valk in the
counsel of the vicked, or stand in the way of sinners,
or sit in the seat of mockers. But his delight is in
the law of the Lord, and on his law he meditates day
and night. He is like a tree planted by streams of
water, which yields its fruit in season and whose leaf
does not wither. Whatever he does prospers (Psalm 1:1-
3) .
The Bible contains principles that lead to success.
Anyone who applies these principles is guaranteed to
succeed .
In view of the many benefits to be gained from studying
the Scriptures, believers must avail themselves in such
study. The apostle Paul indicates that the way we are
transformed is through the renewal of the mind (Rom 12:2).
We need to let the Word of God transform us by studying it.
We are to desire it as a babe desires milk (1 Pet. 2:2) in
order to grow spiritually.
B. Formative reading. In addition to the Scriptures,
Christians should also read various kinds of books and
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magazines that help them grow spiritually. These books
include great sermons, biographies of great men and women of
God, and devotional books and magazines.
Gordon MacDonald, in his book Ordering Your Private
World, suggests three things Christian must do with their
mind: (a) Christians must train their mind to think
Christianly; (b) Christians must teach their mind to observe
and appreciate the messages God has written in creation; (c)
Christians must train their mind to pursue information and
ideas and insights for the purpose of serving their fellow
men and women.��*
The discipline of formative reading is evident in
Paul's life when he asked Timothy to bring his scrolls and
parchments so he could read them in prison (2 Tim. 4:12).
Even at an old age, he was anxious to grow. This discipline
of reading must be included if a Christian is serious in
pursuing spiritual growth.
Formative reading should be done in slow pace, not in
haste. Christians should allow themselves to read
reflectively. Let the truths contained in the books they
read transform their mind and character. Only then can they
grow and become more mature.
A. Morgan Derham is right when he writes that the mind
must be instructed, for "spiritual fervor cannot be
��* Gordon MacDonald, Ordering Your Private World,
(Nashville, Tennessee: Thomas Nelson Publishers, 1985), 101-
103.
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separated from an understanding of the God we adore."��*
Truth must be the fuel of the believer's devotion and the
foundation of his or her experience, in order to have a
lasting relationship with God.��� He further notes that
[the] cure for idolatry was knowledge�knowledge of the
truth about God. The same point is emphasized by the
way in which Paul wrote his epistles. In nearly every
case the structure is the same. First comes a solid
and considerable section of doctrinal teaching; and
then comes the application, with its "devotional"
appeal. Surely one reason for the unsatisfactory level
of spiritual life with which many of us have to be
content is that we will not spend time and effort in
enlarging our understanding of what God is like, and
how He works.��''
C. Prayer. Richard Foster, in his book Celebration of
Discipline , quotes William Carey as saying that "prayer�
secret, fervent, believing prayer� lies at the root of all
personal godliness."��� Prayer is an important element in
fostering the new believer's spiritual growth. Many godly
men and women have testified to this truth.
Can the Christians' prayer make any difference in the
world where they live? The answer is yes. As Foster points
out.
It is easy for us to be defeated at the outset because
we have been taught that everything in the universe is
already set, and so things cannot be changed. We may
gloomily feel this way, but the Bible does not teach
that. The Bible pray-ers prayed as if their prayers
��* Derham, 126.
��� Ibid.
^�'' Ibid., 126-127.
��� Foster, 30.
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could and would make an objective difference. The
apostle Paul gladly announced that we are "colaborers
with God" (1 Cor. 3:9); that is, we are working with
God to determine the outcome of events.��*
Indeed, if things cannot be changed, there is no reason why
Christians should pray.
Prayer is essentially communication with God. Although
every Christian can utter simple prayers, yet real prayer is
something to be learned. ��� When Christ's disciples
realized how little they knew about prayer, they said to
Him, "Lord, teach us to pray" (Luke 11:1). Every Christian
needs to learn to pray intelligently and expectantly.
To most Christians, prayer is generally nothing short
of talking to God. But true prayer should be a two-way
communication between believers and God. Thus, in the
course of prayer, believers should also learn to listen to
the voice of God. When it comes to praying for others,
Foster argues, the listening part comes first. To put it in
his own words, "Listening to the Lord is the first thing,
the second thing, and the third thing necessary for
successful intercession."�*^
Foster also suggests that believers use imagination in
prayer, because it is "a powerful tool in the work of
prayer."�** It opens the door to faith. Through it
��* Foster, 32.
�*� Ibid.
�*=^ Ibid., 34.
�** Ibid., 36.
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believers can visualize what they hope God will make it
happen. And frequently things happen just as what they have
imagined .
Believers should not pray only when they feel like
doing it. It should be viewed as any other work. They may
not feel like praying, but once they have prayed, they will
feel like doing it. It is a spiritual discipline that
should be kept faithfully regardless of how they feel.
D. Fasting. Fasting is not only known to the
Christians but also to adherents of other religions. Some
prominent people like Plato, and Socrates also fasted.�**
Fasting can also be done for purposes other than spiritual,
such as political or dietary. But in Scripture, fasting
refers to "abstaining from food for spiritual purposes."�**
To clear any confusion that might arise surrounding
this subject of fasting, it is important to point out that
the normal means of fasting as mentioned in the Bible
involves abstaining from all food, but not from water.�*�
It has been determined that a person can go without food as
long as forty days before starvation begins,�*'' but he or
she cannot go without water for a long time. Nevertheless,
�*3 Ibid., 37-38.
�** Ibid., 42.
�** Ibid.
�*� Ibid., 43.
�*'' Ibid., 42.
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by special divine providence, a few people such as Moses
were able to abstain from both food and water for forty days
and forty nights (Deut. 9:9).^
Foster points out that fasting has not been popular
among Christians in the past hundred years or so, as he was
unable to find a single book published on the subject of
fasting from 1861 to 1954.�*� However, it is gaining some
popularity as Christians begin to realize its spiritual
contribution in recent years.
Although fasting can bring physical fitness, people's
approval, or some sort of blessing from God, the Christian's
purpose of fasting should always be focused on God himself.
As Foster puts it, "Fasting must forever center on God."�**
Only thus will God use it to our spiritual benefits.
Fasting does more than other discipline in revealing
the things that control people. Sins such as pride,
jealousy, and bitterness will show up as Christians fast.''��
It also helps believers keep their balance in life.
Believers often let the nonessential take precedence in
their lives. They often crave things they do not need until
they are enslaved by them. Fasting helps believers to keep
their needs and consumptions in proper balance . ''�=^
�*� Ibid., 41.
�** Ibid., 48.
�'�� Ibid.
Ibid.
189
Steve Harper, in his book Devotional Life in the
Wesleyan Tradition^ mentions three types of fasting that are
recognized by John Wesley: (a) Not eating any food at all
during the prescribed fast, though the use of some liquid is
allowed. This is meant to be practiced by an ordinary
person who is capable of doing it. (b) Abstinence, or
abstaining from one or two meals. Although the Bible does
not mention this type of fasting, it is suitable for those
who are sick but still want to fast. (c) Abstaining from
pleasant food. This type of fasting was practiced by Daniel
because he did not want to defile himself. ''�* Believers
must be cautious as not to use fasting as a means of bodily
mortification. While they want to practice fasting as a
spiritual discipline, they must remind themselves that good
health is a gift from God. They are to take good care of
their physical body.
No matter how Christians fast, it is to be done unto
the Lord. Its time is to be devoted to prayer. It is to be
an act that glorifies God by providing additional time for
prayer .^03
E. Meditation. Until recently, meditation as a
spiritual discipline has been neglected by modern day
Christians. Instead of practicing such discipline, many
have associated it with Eastern religions such as Zen and
''�* Harper, 48-49.
''�3 Ibid., 51-52.
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Transcendental Meditation. But as revealed in the writings
of many Christian thinkers, meditation was once a common
practice along with other spiritual disciplines earlier in
church history. For some reason, the subject of meditation
has been absent from the Christian literature for about
seven hundred years. ''�'*
The word "to meditate" appears in the Bible several
times. For instance, Isaac "went out to the field one
evening to meditate." (Gen. 24:63). David, in Psalm 63:6,
says to God, "On my bed I remember you; I think of
["meditate on" (KJV) 3 you through the watches of the night."
In Psalm 1, the psalmist describes the blessed one as whose
"delight is in the law of the Lord, and on His law he
meditates days and night" (Ps. 1:2).
There is a fundamental difference between the Eastern
meditation and the Christian counterpart. In Eastern
religions, meditation is an attempt to empty the mind. Its
final goal is detachment, "an escaping from the miserable
wheel of existence . "''�* Here lies the danger: A person
whose mind is empty invites the evil spirit to fill it. But
the purpose of the Christian meditation is to empty the mind
in order to fill it with God's truths. The former stresses
the need to become detached from the world, while the latter
''�* Foster, 14.
�'^^ Ibid., 15.
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goes a step further, i-e. to become detached from the world
in order to be attached to God and to other human beings. ''"^
Meditation is meant to be practiced not by religious
professionals alone. It is to be practiced by common
believers to put their spiritual lives in focus. Believers
who are serious about growing spiritually should consider
including meditation into their spiritual disciplines.
F. Contemplation. Contemplation means "to be in the
temple of the Lord, sensing, believing and experiencing that
we are actually in His presence . "''�'' It is the experiencing
of the spiritual union between Christ and His believer as
mentioned in Christ's own words, "Remain in me, and I will
remain in you" (John 15:4). The apostle Paul speaks of such
union when he says, "I have been crucified with Christ and I
no longer live, but Christ lives in me" (Gal. 2:20).
How can one obtain such intimacy with Christ? Muto
suggests "openness to God's invitation" in spite of the risk
of renewal that is involved in it.''�� She further explains
that
The journey to union presupposes always a dying
and a rising. It is a personal recurrence, spiritually
speaking, of the Paschal Mystery. What has to die is
not our deepest self, our being made in the form and
likeness of God, but the illusion that our functional
�'�� Ibid., 14, 15.
''�"' Susan Annette Muto, Pathways of Spiritual Living
(Garden city. New Jersey: Doubleday & Company, Inc., 1984),
127.
''�� Ibid., 129.
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ego is all-powerful. Once we shed the imprisoning
restrictions of self -centeredness, we acknowledge anew
our sheer dependency on God.''��
The practice of contemplation involves the
relinquishing of desires that stand between the believer and
full surrender to God, although the process is often a slow
one.''^� Having been freed from excessive attachments, the
next step involves waiting upon God. Prayer becomes "more
detached and receptive, less demanding and discursive . "''^'-^
The pray-er tries to be with God in all circumstances
without knowing exactly where God may lead him or her.''^*
During this period of time, believers may experience
dryness and aridity in their prayer life. It often is a
painful process by which God purifies their sensual and
spiritual desires, in order that they may experience the
intimate union with Him."'^* The purpose of this discipline
is for them to lose themselves in order to have Him fully,
and to desire Him for His own sake, not for His gifts but
His very being. ''^'*
G. Solitude. Solitude as a spiritual discipline means
to be alone with God. Such discipline can be seen in Jesus'
�'�* Ibid.
�'='-� Ibid., 130.
�'=^=- Ibid.
�'^^ Ibid.
''^^ Ibid., 131.
"'^^ Ibid., 132.
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life while He was still in this world. He was alone in the
desert to be tempted by Satan (Matt. 4:1-11). He spent the
entire night alone before He chose the Twelve (Luke 6:12).
He withdrew to a lonely place after He had learned the news
of John the Baptist's execution (Matt. 14:13). He went up
in the hills by Himself after He fed the five thousand
(Matt. 14:23).
Solitude must not be confused with loneliness. While
loneliness is inner emptiness, solitude can be said as
"inner fulfillment"''^" in that it brings us face to face
with God alone. Solitude has nothing to do with place, for
it is "a state of mind and heart. "''^^ Nevertheless,
solitude requires silence. Silence is not merely an absence
of speech, it is also an act of listening. In fact, solitude
and silence are inseparable.''^'' Under the discipline of
solitude and silence. Christians learn when to speak and
when to refrain from speaking, and what to say that needs to
be said. ''='�"
Most people find it extremely difficult to be silent.
They tend to say something to impress others or to defend
themselves. But by learning to be silent and to trust in
�'^* Foster, 84.
�'^= Ibid.
�'^'' Ibid., 86.
''^^ Ibid., 86.
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God, believers discover "the freedom to let our
justification rest entirely with God.''^�
The discipline of silence and solitude results in
"increased sensitivity and compassion for others. "''*� The
following is an observation made by Thomas Merton as quoted
by Richard Foster:
It is in deep solitude that I find the gentleness with
which I can truly love my brothers. The more solitary
I am the more affection I have for them. It is pure
affection and filled with reverence for the solitude of
others. Solitude and silence teach me to love my
brothers for what they are, not for what they say.''*^
Solitude also enables a person to "listen more
trustingly to the inner voice,"''** and among many
conflicting sounds he or she may "hear the voice of God
blessing me with new dreams and ambitions."''** Cully drives
home this point when she writes.
The purpose of retreat at this point is to clarify
purposes, goals, and the course of action. Wisdom
comes through meditating on life in the presence of
God; reviewing a situation in calm assurance. Anxiety
is replaced by confidence, confusion by clarity,
weakness by strength. Renewed in mind and spirit, one
becomes like a new person. Wholeness returns to a
divided self. The voices become unified.''**
�'=^* Ibid., 88.
�'*� Ibid., 95.
''*^ Ibid.
�'** Whitehead & Whitehead, 113.
�'** Ibid.
�'** Cully, 93.
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It is often necessary for the Christian to be alone in
order to renew his or her inner strength, for "[by]
withdrawing from an immediate situation a person may be able
to see it in perspective."''** It is during these moments of
solitude that "[a] breathing space is gained, [and] the
pattern of life becomes clear."''*�
H. Journal writing. Muto defines a spiritual journal
as being "not only a record of events that touch and
transform us; it is a private space in which we can meet
ourselves in relation to others and God."''*''
She mentions three alleged reasons why many people do
not l^eep a journal: insufficient time, fear of confessional
revelation, and unnecessary perfectionism.''*� But she
argues that journal writing, when practiced as a spiritual
discipline, yields much spiritual fruit.
1. It helps the writers worl^ through detected
obstacles to spiritual living.''*� Amidst their busy
schedule, they often find their spiritual life out of focus.
By allowing the opportunity to express themselves in written
''** Ibid., 92.
''*� Ibid.
�'*'' Muto, 96.
�'*� Ibid., 96-100.
''*� Ibid., 96.
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words, they are enabled to rediscover their lost center in
Christ .''3�
2. It enables them to make more connections
between their daily lives and the divine will. ''3=- Amidst
their daily work, they often feel as if they are circling
aimlessly around a certain point. Then all of a sudden, a
sense of purpose emerges�something results from journal
writing. "We sense that we are on the right path, that our
life is moving in the direction God wants us to go."''**
3. It helps them to remember a few important
events among the mass of happenings they experience.''**
Writing stops the flow of experience so that we can
look at it again and gain insight into what was really
occurring in this meeting or in the presence of such a
text or during our pause for prayer and presence to the
transcendent . ''**
Comparing journal writing to constructing a dam on a river
she writes that journal writing "stops the rush of water for
the sake of rechanneling it for higher yields of power."''**
It channels one's attention so that he or she can see more
clearly the "mystery of God's directing will in daily
events . "^ae
''*� Ibid.
''*^ Ibid., 101.
''** Ibid.
''** Ibid., 102-103.
�'** Ibid., 103.
*'*=^ Ibid.
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4. It launches us into exploring our inner world.
To use Muto's own words.
Facing our true limits and talents encourages us not to
try to be anyone but the person we are. This inner
venture becomes more exciting as the frontiers of
exterior experience become smaller and smaller.
Growing older means doing less in terms of quantity,
not quality.''*''
Thus, as we grow older, journal writing helps us grow even
more mature because it affords us to redirect our energy in
making ourselves better persons.
5. It serves not only as a place to record good
memories, it also serves as "the locus for working through
bad experiences and bringing ourselves to the point of
healing forgiveness."''*" When bad things happen to
believers, they often wonder why it was so. Sometimes they
have the tendency to blame themselves unnecessarily. By
putting down their feelings on paper and by reflecting upon
God's forgiving grace, this sense of guilt can often be
resolved .
Cully agrees with Muto on the healing and liberating
power of journal writing when she writes.
The object of this discipline is to bring back
memories, especially painful memories that tend to be
repressed, to face these fully, and to be able to
forgive the self and the other (s) involved in the
memory. This is a way of healing the past and bringing
wholeness to the present. It is recognized that the
spiritual life as relationship to God can only be
developed by understanding the relationships among sin.
''*� Ibid.
�'*�' Ibid.
''** Ibid., 105.
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repentance, forgiveness, and restoration. This
restoration is on both the huraan level and on the
human/divine level. Only through such action can there
corae that inner peace on which rests all growth in the
spiritual life. This rationale clearly brings journal-
keeping into the realm of spiritual disciplines.''**
6. It causes the emergence of a life pattern.
Most people often think of life as a chaos, consisting of
unrelated events that have no reason whatsoever. Journal
writing shows us that this is not true.
Reading old journals convinces us that our life
was not haphazard. It has a purpose in God's eyes and
our own. Think of all those times our faith carried us
through. It was awfully hard to see why things
happened the way they did then, but now we understand
the reason. God knew what He was doing, even during
times of suffering or family tragedy. Despite these
limits and imperfections, there is a meaning to life we
would not trade for anything. Thus our journal becomes
a source of hope, a confirmation of our place in God's
forming plan. It reveals the mystery that out of so
much that is flawed there can emerge something truly
f ine.''*�
7. It can serve as a safety valve. It can be "a
safe, private place in which to vent some of our anger,
confusion, [and] pain."''*^ Moreover, "expression of emotion
leaves more space in [our] heart for silence, appraisal,
[and] prayer."''**
Although journal writing is not for everyone (because
the necessary writing skills required), every believer who
�'** Cully, 77-78.
�"�^ Muto, 106.
''*^ Ibid.
Ibid.
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know how to write and is sincere about pursuing spiritual
growth should be encouraged to keep a spiritual journal.
I, Worship. Richard Foster describes worship as
"human response to divine invitation."''** True worship is
not found in forms and rituals but in spirit. That's why
Jesus says that "the true worshipers will worship the Father
in spirit and in truth, for they are the kind of worshipers
the Father seeks" (John 4:23).
The triune God must forever be the object of Christian
worship. Christians worship Him not only because of who He
is, but also because of what he has done.""** Though worship
can be done in private, the Holy Scripture strongly
emphasizes corporate worship (Heb. 10:25). The church is
frequently referred to as the "body of Christ," which means
Christians are to live not in isolation but in relation to
other believers.
Christian worship should include personal and corporate
worships. It is essentially an act of praise and devotion.
Christians can hardly grow if they do not worship regularly.
They must give worship a high priority. As Foster points
out.
The divine priority is worship first, service
second. Our lives are to be punctuated with praise,
thanksgiving and adoration. Service flows out of
worship. Service as a substitute for worship is
Foster, 138.
Ibid., 140.
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Idolatry. Activity may become the enemy of
adoration.''**
Every believer vho is serious about groving spiritually
cannot afford to be careless about his or her worship life.
Believers need to learn to worship the Lord the way He wants
them to. Only then can they see themselves grow in grace.
J. Eucharist. John Wesley believes that Eucharist (or
the Lord's Supper) is indispensable in the life of a
Christian.''*� It is a means of grace by which the
Christian receives spiritual helps.
As to the nature of the sacrament, Wesley provides the
following threefold explanation: First, it is a "memorial
meal."''*'' The elements (juice and bread) are to be
understood as "symbols of the New Covenant and reminders
that this covenant is still in force."''*� Second, it
represents the real presence of Christ. It is neither
transubstantiation nor consubstantiation . It simply means
that "by his own choice the risen Christ is truly present
whenever the Lord's Supper is observed."''** Third, it is a
"pledge," by which he means "a promise of the future glory
which awaits the Christian in heaven. "''*�
�'** Ibid.
''*� Harper, 36.
''*'' Ibid., 37.
�'*� Ibid.
�'** Ibid., 38.
Ibid., 39.
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Thus, Eucharist provides an opportunity for Christians
to remember vhat He has done for them, to experience His
real presence as they observe it, and to look forvard to the
future glory that avaits them in heaven.
K. Confession. The Bible clearly indicates that
confession is not for the non-converted only. It is also
for the converted (1 John 1:9). Having been redeemed.
Christians still have the possibility of committing sins.
Therefore, confession is necessary in keeping them holy.
Many Evangelical Christians believe that confession is
to be done privately. This is largely due to an
overreaction against the practice of Penance in the Roman
Catholic Church. Nevertheless, the Bible indicates that
confession should also be done publicly. James encourages
the early Christians to do just that vhen he says, "...
confess your sins to each other" (Jas. 5:16).
Some may question the authority of believers to forgive
each other's sins. But the Bible affirms such authority.
For it vas Christ himself vho said to his disciples, "If you
forgive anyone his sins, they are forgiven; if you do not
forgive them, they are not forgiven" (John 20:23). It is a
Christ-given authority that Christians should exercise. The
doctrine of the priesthood of all believers (1 Pet. 2:5)
further suggests that Christians have the right to represent
God in forgiving others' sins.
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When practiced faithfully, confession can help
believers live a guilt-free life. Such forgiveness is not
psychological manipulation, but real forgiveness which finds
its roots in the sacrificial death of Christ on the cross.
L. Guidance. God does not intend that any should
travel alone on his or her spiritual journey. Although one
is to walk under the direction of the Holy Spirit, he or she
frequently needs other believers' guidance in affirming the
Spirit's direction. Richard Foster point out that in the
Middle Ages, "not even the greatest saints attempted the
depths of the inward journey without the help of a spiritual
director . "^bx
Spiritual direction is a practice common to the Middle
Age believers. It starts from the ordinary kinds of caring
and sharing that belong to the Christian community. Through
mutual subordination and servanthood one seeks counsel from
the other. A person who assumes the role of the spiritual
director must himself be a mature person.
A spiritual director must be a person who has developed
a comfortable acceptance of himself or herself. That
is, a genuine maturity must pervade all of that
person's life. Such persons are unmoved by the
fluctuation of the times. They can absorb the
selfishness and mediocrity and apathy around them and
transform it. They are un judging and unshakable. They
must have compassion and commitment. Like Paul who
thought of Timothy as his "beloved child," they must be
prepared to take on certain parental responsibilities.
Theirs must be a tough love that refuses to give
approval to every whim. They should also know enough
of human psyche that they will not reinforce
�'^^ Ibid., 159.
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unconscious and infantile needs for
authoritarianism.
Apart from private guidance, the Bible also mentions
examples of corporate guidance, e.g. the calling forth of
Paul and Barnabas into missionary endeavors (Acts 13:1-3).
Christ himself promises such guidance when He says,
"I tell you that if two of you on earth agree about
anything you ask for, it will be done for you by my
Father in heaven. For where two or three come together
in my name, there am I with them." (Matt. 18:19, 20)
This is a clear indication that His presence among believers
is real and His Spirit often speaks to us through the body
of believers. But Foster also points out the limits of
corporate guidance. For instance, if not properly handled,
it may pose the danger of manipulation and control. It
could become "a kind of quasi-magic formula through which
the group can impose its will upon the individual."''** It
may also deviate from biblical norms. One must always
remember that the Spirit of God will never lead His people
in opposition to the written Word which He inspires. The
inward authority of the Spirit must work in harmony with the
outward authority of Scripture.""** In fact, any suggestion
to the contrary of the biblical truth should be rejected.
M. Service. The pursuit of Christian spirituality
should not be viewed as an end in itself. The purpose of
Ibid., 160.
Ibid., 161.
Ibid.
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the spiritual disciplines should be "to deepen our inner
resources so that we can become more faithful instruments of
God in our families and professions."""** To put it in
Muto's own words.
Flowing from contemplation and all that readies us for
this gift is the life of dedicated. Christlike service.
If service is insufficiently rooted in contemplative
presence, it may lead to arrogance and activism out of
touch with our original intention. We work to attain
our own success with little consideration for what God
may be asking of us."'*�
Richard Foster calls for our attention to the
distinction between self-righteous service and true service.
The following is his observation: The former comes through
human effort; the latter from God through the indwelling
Spirit. The former is concerned with making an impression;
the latter makes no difference between big and small
service. The former requires external rewards; the latter
rests contented in hiddenenss. The former is concerned
about results; the latter is free of the need to calculate
results. The former picks and chooses whom to serve; the
latter is indiscriminate in its ministry. The former is
affected by moods and whims; the latter serves simply and
faithfully because there is a need. The former is
temporary; the latter is a lifestyle. The former is without
sensitivity; the latter can withhold the service as freely
Muto, 171.
Ibid., 172.
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as perform it. The former fractures community; the latter
results In the unity of the community.''*''
Foster also points out that among the classical
spiritual disciplines, service is "the most conducive to the
growth of humility."''*� He explains that
Nothing disciplines the Inordinate desires of the flesh
like service, and nothing transforms the desires of the
flesh like serving in hlddenness. The flesh whines
against service but screams against hidden service. It
strains and pulls for honor and recognition. It will
devise subtle, religiously acceptable means to call
attention to the service rendered. If we stoutly
refuse to give in to this lust of the flesh we crucify
it. Every time we crucify the flesh we crucify our
pride and arrogance.''*�
Service is one area where Christians can grow spiritually.
Through serving others, they learn to humble themselves and
to live out the spirit of self-denial.
Pitfalls to be avoided. Having mentioned the
disciplines that foster the Christians' spiritual growth,
there are some pitfalls that ought to be pointed out. A
first pitfall is asceticism. It is self-denial carried to
the extreme. As has been mentioned before. Christians must
deny themselves in order to be followers of Christ. In
pursuing spiritual growth, fasting is one of the many
disciplines they must practice. Yet, one should not carry
it to the extreme and thus inflict upon him- or herself many
�' = '' Foster, 112-13
�' = *� Ibid., 113.
�'*� Ibid., 114.
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unnecessary sufferings. Richard Foster makes this point
very clear vhen he vrites.
Having said that I must hasten to add that God
intends that ve should have adequate material
provision. There is misery today from a simple lack of
provision, just as there is misery vhen people try to
make a life out of provision. Forced poverty is evil
and should be renounced. Nor does the Bible condone
ascetism. Scripture declares consistently and
forcefully that the creation is good and to be enjoyed.
Ascetism makes an unbiblical division betveen a good
spiritual vorld and an evil material vorld and so finds
salvation in paying as little attention as possible to
the physical realm of existence . ''��
A second pitfall is quietism. In an attempt to
vithdrav from the crovd in order to meditate and contemplate
in solitude. Christians are tempted to isolate themselves
from the vorld vhere they live. While recognizing the
importance of personal relationship vith God, Scripture
never teaches that Christians must not get involved in the
vorld or the affairs of the vorld. Instead, Christ
emphatically commanded His disciples to "go into the vorld
and make disciples of all nations" (Mark 16:15). Being
avare of such pitfall. Cully points out that the Old
Testament prophets did not remain silent at all times.
Instead, having heard the vord of God, they "vent among
people to proclaim it."''�^
As mentioned in the Introduction in Chapter 1, the
present vriter intends to vrite a follow-up manual
Ibid., 73-74.
�"''^ Cully, 90,
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specifically for the members of the E.C.C. vho are Chinese
Christians in America. Most of them are immigrants from
Asia. They are culturally different from the average
American. Therefore, certain cultural issues must be dealt
vith and the folloving section does just that.
IV. Issues Facing Chinese Christians in North America
A, Historical Background
China vas attacked by the British in 1839 and vas
invaded by France, Russia, Germany, and Japan later in the
century. Ever since, China's economy and society have been
changing under foreign impact.''�* A revolution in 1911
ended the long succession of monarchy and China became a
republic. The Japanese invaded again in 1931 and 1937.
Then came the devastating Second World War. After the var,
China vas torn apart by a civil var betveen Communists and
Nationalists. The Communists von and established the
People's Republic of China in 1949. The Nationalists
retreated to Taivan. Since 1949, there have been rapid
changes in both China and Taivan, caused by communist
ideology on one side and modern knovledge and technology on
the other. Yet, in spite of 150 years of change, many of
the values that vere dear to the Chinese have remained.
�^^^ Daniel L. Overrayer, Religions of China (San
Francisco: Harper & Row, Publishers, 1986), 13.
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The Chinese christians in North America consist o�
Chinese vho came from many different parts of China and the
world vith different cultural and social backgrounds. While
many of them vere born and raised in North America, many
others came to this continent as immigrants. Even among
these immigrants, there are those vho consider themselves as
culturally more Chinese than American, those vho consider
themselves as more American than Chinese, and those vho
consider themselves as equally Chinese and American.
Shih-Shan Henry Tsai, in his book The Chinese
Experience in America, points out that the Chinese came to
North America as early as 1785 when, according to legend,
three Chinese seamen on the ship Pallas were stranded in
Baltimore by their captain John 0 � Donnell . ''^ * During the
next ten years, a small number of Chinese merchants,
carpenters, coopers, and servants were said to have arrived
at Philadelphia and the Hawaiian islands.''�* Prior to 1847,
five Chinese students came to Cornwall, Connecticut for
education; and three attended the Monson Academy in
Massachusetts.''�* According to the U.S. immigration
records, which began in 1820, there were only 43 Chinese in
this country in 1849; but this did not include those who
"""^ Shih-Shan Henry Tsai, The Chinese Experience in
America (Bloomington, Indiana: Indiana University Press,
1986), 1.
�^^-^ Ibid., 1-2.
Ibid., 2.
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arrived on the West Coast because the western states had not
been a part of the Union.''�� For instance, on February 2,
1848, two men and one woman from China arrived at San
Francisco on board the ship Eagle to become the first
Chinese settlers in California . 767 By January 1850, there
were 787 Chinese men and two women residing in San
Francisco. Historical records show that they were invited
by John White, who was the first mayor of San Francisco, to
participate in the memorial funeral procession for the late
President Zachary Taylor."'��
The Chinese immigration to the U.S. was only a part of
the massive exodus taking place in China during the
nineteenth century.''�* Ever since seizing power in China in
1644, the minority Manchu (or Qing) dynasty had been
discouraging the Chinese to emigrate, for fear that they
might conspire with the overseas Chinese to overthrow the
government . ''''� But by the nineteenth century, the dynasty
was on the decline.
Heavy taxation, corruption, and oppression caused
discontent among the people. The rapid increase in
population, which was estimated at about 143 million in
1741, 286 million in 1784, and 430 million in 1850,
further aggravated the situation. Population pressure,
bureaucratic incompetence, and natural disasters
''�� Ibid.
�'�'' Ibid.
*'�� Ibid.
�^^^ Ibid.
Ibid.
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created food shortages that led to social unrest and
rebellion. Many chose to risk the perils of travel and
punishment to go to southeast Asia and America in
search of greater economic opportunities.''''^
Most of those vho chose to emigrate came from the
coastal provinces of Guangdong and Fujian because the
regions vere lacking in natural resources. More than three
fifths of the Chinese living in the U.S. trace their roots
to a small region in the province of Guangdong, vhich vas
hard hit by a great number of natural disasters such as
drought, typhoons, earthquakes, floods, and plagues.''''*
The Opium War (1839-1842) resulted in the opening up of
five seaports under a treaty between China and Britain, in
vhich China "granted all English nationals the privilege of
extraterritoriality. "''''* other European nations and the
United States were also granted the same privilege by virtue
of the most-favored-nation clause.''''* Thus began the
shipment of Chinese coolies to the Americas.
The first recorded shipment of coolies to the
American continent was from Amoy, one of the treaty
ports in Fujian province, in 1847. About 8,000 coolies
were carried to Cuba that year. In 1849, two Peruvian
capitalists, Domingo Ellas and Juan Rodriguez, brought
75 Chinese coolies to work in Peru's guano pits.
During the following year, an American businessman,
Henry Chauncy, recruited several thousand Chinese to
build a railroad from Panama to Colon. News of the
possibilities in the coolie traffic soon spread through
the New World; from 1847 to 1859 the number of Chinese
''''^ Ibid.
�'''* Ibid.
�'�'* Ibid., 3.
''�'* Ibid., 3-4.
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coolies transported by American shippers to Cuba alone
averaged over 6,000 per year.''*'*
These coolies suffered many hardships in the strange
land. Many died of mistreatment.''''� The Qing government,
having received reports of atrocities done to Chinese
coolies in the Americas, drew up a set of rules regulating
the recruitment and working conditions of the coolies in
December of 1866.'''''' Bilateral treaties were obtained with
Peru and Spain to guarantee better treatment of the Chinese
coolies.''''� But due to lack of resources and personnel, the
Qing government did not send any representative to protect
Chinese interest in the Americas until 1878.''''*
Having learned the inhumane treatment done to these
Chinese forced laborers, the U.S. deplored the illegalities
and the immoralities of the coolie trade. ''�� A law enacted
in February 1847 made it illegal for the ship-owner to take
on board "any greater number of passengers than the ship can
accommodate "''�=^ that would put the lives and health of the
passengers in danger, with "intention of transporting these
people from U.S. to any foreign port or vice versa."''�* But
�'�'* Ibid., 4.
''''� Ibid., 5.
�''''' Ibid., 6.
''''� Ibid.
�'�'* Ibid.
�'"^ Ibid.
�'�=^ Ibid., 7.
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the law did not prohibit anyone to do such from one foreign
port to another. Taking advantage of the loopholes in the
law, American shippers entered the lucrative coolie
traffic.''*** As abuses grew, the U.S. Congress passed the
Prohibition of Coolie Trade Act in 1862 to prohibit American
shippers from engaging in any form of the coolie trade.''***
Later, in 1868, supplement articles were added to the Sino-
American Treaty of Tianjin (commonly known in the U.S. as
the Burlingame Treaty) to repeal the century-old Chinese
prohibitory emigration laws and to affirm the American
principle of free immigration.''�*
Thus, the legal framework for nineteenth-century
Chinese immigration was set. One by one, they migrated from
China to the U.S. They paid their own way and came to this
country by their own choice. In many ways, they are
different from their earlier compatriots, many of whom were
kidnapped and sold to become forced laborers.''�� Between
1876 and 1890, 200,000 Chinese arrived at the West Coast
where many settled; others journeyed to the South to search
for jobs.''�'' Many of those who settled on the West Coast
worked in gold mines with a hope to strike a fortune; others
''�* Ibid.
�'�* Ibid.
�'"* Ibid.
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worked for the Central Pacific Railway Company to help build
the railroads.''��
The Chinese who came to this country in the late
nineteenth century were mainly poor peasants and workers who
had to struggle to survive. For the rich and the well-to-
do, they had no need to travel so far and to suffer
hardships. But no matter how they did economically, the
Chinese did not usually abandon their homeland in search for
another. Therefore, almost all who had come hoped to go
back to their homeland once they had accumulated some wealth
by trade or by labor in a foreign land.''�*
In America, a Chinese laborer who could save up a few
hundred dollars would consider it a small fortune and
would usually retire to his native village in
Guangdong. He could expect to spend his declining
years surrounded by his filial sons and grandchildren,
and when he died be laid to rest among the honored dead
of a long ancestral line.''��
Such is a culture which is situationally oriented
rather than individually centered which forms the basis of
the American culture. This cultural gap kept the Chinese in
America from being integrated. So the Chinese immigrants
formed a nation within a nation as did all immigrant groups
in America. They retained their customs, such as wearing
their hair in queues'"^ and celebrating the Lunar New
Year.''**
''�� Ibid., 14-15.
''�* Ibid., 33.
''*� Ibid.
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For many Chinese living in America, Chinatown has
become the center of cultural activities. Theaters were
built to stage Chinese opera. Mah-jongg, a kind of gambling
game which sometimes serves as recreation, was played in
many quarters in Chinatown.
Life in Chinatown was bustling, noisy, and
colorful. A typical street included signs advertising
fortune tellers, barber shops, butcher shops, doctor's
clinics, and a variety of stores. For a few cents, a
fortune teller would predict a customer's destiny,
dissect the characters forming the customer's name, or
read his palms. . . . Inside a typical Chinatown store
were scrolls hanging on the walls and Chinese
characters written upon red papers which were pasted on
doors or over money chests.
Tension arose because of cultural differences between
white Americans and the Chinese immigrants. Quoting Francis
L. K. Hsu, a cultural anthropologist, Tsai points out that
the majority of white Americans were "ignorant of Chinese
culture and their ignorance produced prejudice."""* Racial
tension became so bad that in 1879, U.S. Congress took up
the "Chinese issue."''** On May 6, 1882, President Chester
A. Arthur signed a bill into law, which is known as the
Exclusion Act of 1882. The following is its main
provision as quoted in Tsai's book:
Ibid. r 35.
�7 9 2 Ibid. / 36.
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1. The entry of the Chinese laborers to the United
States was to be suspended for 10 years.
2. Any shipmaster landing a Chinese laborer from any
foreign port was subject to either a fine not to
exceed $500 or one year in prison for each such
person landed.
3. The preceding section were not to apply to Chinese
laborers in the United States on November 17, 1880,
or to those who might come within 90 days after the
approval of the act.
4. Any Chinese included in the first part of the
preceding section who desired to leave the country
by ship was to be registered by the collector of
the port, with full identification, and a copy of
such identification was to be given to the Chinese
as evidence of his right to come and go of his own
accord .
5. The same provision was to apply to those leaving by
land .
6. Chinese other than laborers were to be identified
by a certificate from the Chinese government.
7. The penalty for any falsification was to be a fine
of up to $1,000 or imprisonment up to 5 years.
8. The collector of the port was to board ships before
the landing of Chinese passengers and compare
certificates .
9. Any Chinese entering by land without proper
certificate was to be returned to the place from
which he came.
10. State and Federal courts were forbidden to
naturalize Chinese.
11. The term "Chinese laborers" was to include both
skilled and unskilled.''�''
This law applied only to Chinese laborers who wanted to
come to this country. Other Chinese such as ministers,
students, government officials, and merchants could still
enter this country. Yet the Chinese population in the U.S.
decrease by a total of 81,973 during the ten-year span.''�"
Among the non-laborer categories, the number of Chinese
students studying in the U.S. has been always on the rise.
As Tsai points out.
�'�'' Ibid., 64-65.
�'�" Ibid., 66.
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Since the first Chinese student, Yung Wing,
graduated from Yale in 1854, the flow of Chinese
students had never ceased, in spite of exclusion laws
against Chinese laboring immigrants. At the turn of
the century, the number of Chinese students in America
began to increase, partly because of China's
westernization movement and partly because of the Boxer
Indemnity Fellowship. After establishment of the
Republic of China in 1912, there were increasing
demands in China for men and women trained in Western
ideas. Various organizations and individuals in China
vied with each other in giving encouragement and
providing means for promising youths to go abroad.
Principal among them were the provincial governments,
industrial and business organizations, and Christian
missions, both Protestant and Catholic. In addition,
the majority who came to America did so at their own
expense or were supported by their families.''"
By 1942, over 1,500 Chinese students were studying in
American universities and colleges (Tsai, Experience, 121).
Between 1945 and 1947, "a total of 1,200 Chinese railway
engineers, health officials, finance experts, teachers, and
technicians were sent to the United states"**�� for advanced
study as a step toward the post-war reconstruction in China.
Financial aids were provided for those who qualified, while
many came at their own expense. The steady climb in the
number of Chinese students can be seen by the following
figure given by the China Institute in America as quoted by
Tsai:*��^
Academic year Total number of
Chinese Students
1943-44 706
�^** Ibid., 120.
Ibid., 121.
Ibid., 122.
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1944-45 823
1945-46 1,298
1946-47 1,678
1947-48 2,310
1948-1949 3,914
While these students had many things in common vith
their countrymen who had come to this country before them,
they had a strong sense of pride and responsibility for the
future of their country.
They knew they represented the highest echelon of
Chinese society and came to the United States to
prepare themselves for an important mission.
Everywhere they went they generally commanded respect
and won affection from their American professors,
associates, and acquaintances .
But the crumbling of the Nationalist government in 1948
and 1949 suddenly "destroyed their future" and created
enormous emotional and financial problems for them. Their
despair turned to hope when the U.S. government came to
their rescue.
Fortunately, the U.S. government quickly stepped
in and provided relief. On June 25, 1948, Congress
passed the Displaced Persons Act, allowing the Chinese
already in the U.S. to change their legal status,
enabling them to stay and to work. On June 16, 1950, a
second act gave the Chinese an opportunity to further
adjust their status under stipulated conditions.
Furthermore, from 1949 to 1955, the State Department
spent $7,899,879 for tuition, transportation, living
expenses, and medical care for the Chinese students.
Ibid.
Ibid.
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Apart from government aids, these stranded students
also received aids from private sources. Among them were
Henry R. Luce, an American publishing tycoon, who donated
his New York home to Chinese students, and the Sino-Amer ican
Amity, a Catholic educational, cultural, and social-service
organization founded by Cardinal Yu Bin of Washington, D.C.,
also provided relief for these students . ''�'*
With both government and private helps, many of these
students were able to finish their studies and finally
settled in a new country. Despite their small number, these
intellectuals who were among the best and brightest of the
Chinese population had changed the image of the Chinese
immigrants for the better.
These few thousand highly skilled and talented
Chinese professionals constituted only a small
percentage of the Chinese population in the U.S., which
by 1950 had reached a total of 150,005. But their
achievements in America not only helped to instill in
the native-born Chinese a sense of national pride and
ethnic consciousness but also created a more favorable
Chinese image among the American people.
According to the U.S. census, there were 806,027
Chinese in all 50 states in 1980, superseding the Japanese
to become the largest Asian population in America. Many
researchers believe that such number, along with those of
other ethnic minority groups, was severely undercounted in
the 1980 census. And the margins of error "might have
Ibid.
Ibid., 124.
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ranged as high as 25 to 50 percent. "��� Problems in
counting Chinese were caused by reluctance of respondents to
report an ethnic identification that still carried a social
stigma, and the inability of unlearned people who could not
understand the complex census questionnaires . ��'' Many
Chinese, therefore, were probably listed under the "others"
category that was intended to include only persons of
American Indian, Eskimo, and Aleutian heritage. Others
did not respond to the census because they feared any
contact with the federal government for different
reasons. In short, many believe that the total number of
Chinese in the U.S. (including students and illegal aliens)
exceeded the one million mark in 1980.�=�-�
The sudden increase occurred between 1960 and 1980,
when President John F. Kennedy, in May 1962, invoked the
provisions of existing legislation and permitted 15,000
Chinese to enter the U.S. in response to the massive exodus
of Chinese refugees to Hong Kong. Then on October 3, 1965,
the discriminatory Chinese immigration quota system was
abolished . It provided a ceiling of 170,000 annually for
Ibid., 151.
"�'' Ibid.
Ibid.
Ibid.
Ibid., 151-52.
Ibid., 152.
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immigrants from the entire Eastern Hemisphere; each foreign
state vas subjected to a numerical limitation of 20,000
visas. For immigrants from the Western Hemisphere, vhich
formerly vere not restricted by number, vere nov limited to
a ceiling of 120, 000. "^-^ The legislation, hovever, did not
place any numerical limit on immediate relatives, including
"spouses, minors, unmarried children and parents of adult
citizens, vho could come to the U.S. for visits or other
lavful purposes."**^* This Act of 1965 vas tvice amended in
1970, and these amendments paved the vay for many vould-be
Chinese immigrants from Taivan, Hong Kong, and Southeast
Asia to enter this country."^*
Indeed, the period betveen 1965 and 1974 can rightly be
characterized as the "golden years" of Chinese
immigration because, from October 3, 1965, to July 4,
1971, as many as 115,509 Chinese vere admitted to the
United States as immigrants, almost equally distributed
betveen males and females. Moreover, during the same
period, 42,392 Chinese already in America on a
temporary basis vere able to readjust their status to
permanent residents vith the intention of becoming
American citizens by naturalization.�^�
As the number of Chinese immigrants grev in number, the
makeup of the American Chinese community became diversified.
Like other Americans, the Chinese community encompassed
those vho had settled in this country for many generations
Ibid.
Ibid.
Ibid.
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as well as the new Immigrants, those vho vere wealthy and
those vho vere economically disadvantaged, those vho did not
speak English and those vho vere "Ivy-League trained
Ph.d. �s."�=^''
Unlike the early "faceless and nameless" Chinese
immigrants of the nineteenth century, contemporary
Chinese Americans included such nationally recognized
personalities such as nevs reporter Connie Chung of
NBC, Senator Hiram Fong, Republican activist Anne
Chennault, vor Id-renovned architect I. M. Pel,
prominent California politician March Fong Eu, ice
skating champion Tiffany Chin, astronaut Taylor Wang,
and computer vizard Dr. An Wang.�^�
As the Chinese immigrants grev in number during the
1960s and 1970s, the Chinese churches in America also
experienced an unprecedented growth during the same period
of time. Gail Law, in her article included in the book A
Winning Combination (edited by Cecilia Yau), points out that
the number of Chinese churches in this country grew from 66
in 1955 to 468 in 1982.�^� The Chinese Christians in
America are a unique breed of believers. They are caught
between the Chinese and the American cultures which are so
far apart. More than their non-Christian compatriots, they
face enormous challenges in their determination to live
their lives faithful to Christ's teachings.
B. Conflicting Religious Values
"^�^ Ibid., 156.
Ibid.
Cecilia Yau, ed., A Winning Combination (Petaluma,
California; Chinese Christian Mission, 1986), 131.
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Although evangelistic efforts vere undertaken among the
nevly arrived Chinese immigrants, the majority of them
retained their religious traditions . To the average
Chinese, the universe is "a trinity of heaven, earth, and
man; heaven directs, earth produces, and man cooperates."�*^
Cooperation brings prosperity, and vice versa. Behind the
Chinese folk religion is a combination of Confucianism,
Taoism, and Buddhism.
Confucianism teaches that one of the most important
duties of the Chinese emperor vas to maintain the "proper
relationship betveen himself and heaven,"�** because only by
conducting himself morally can he maintain harmony betveen
the processes of heaven and of mankind.�** Taoism is a
religious idea "centering around a search for a long and
serene life, to be attained through simplicity, tranquility,
and harmony vith nature."�** Buddhism teaches that since
suffering results from desire, the vay to happiness is the
"extinction of desire."�** As Tsai points out,
Chinese Buddhism increasingly accommodated itself to
the already present Confucian and Taoist beliefs by the
Later Han Dynasty (A.D- 25-220) and the three great
religions survived and generally mingled peacefully
�*� Tsai, 42.
�*^ Ibid.
�** Ibid.
�** Ibid.
�** Ibid., 43.
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into modern times. It was entirely possible for a
Chinese to consider himself a loyal adherent to all
three systems. The Chinese call this the harmony of
the Three Teachings; they developed a classical,
syncretic religious tradition. Many Chinese therefore
had a Confucian cap, wore a Taoist robe, and put on a
Buddhist sandal.�*�
With such religiously tolerant mindset, it was
extremely difficult for a Chinese to be converted to the
Christian faith which requires undivided allegiance toward
the one and only God. But in spite of the enormous
difficulties in leading the Chinese to Christ, missionary
efforts have produced some results. In 1852, former
Presbyterian missionaries to Canton, Dr. & Mrs. William
Speer, opened a medical clinic in their San Francisco
mission to work among the Chinese immigrants.�*'' They also
published a bilingual periodical called The Oriental with
similar purpose. But their work had to be discontinued
after only four years because of poor health.�*� In 1859,
the Rev. & Mrs. A. W. Loomis, also former missionaries to
China, picked up the work where the Speers left off. They
set up a free school for the Chinese immigrants where
English language was taught alongside with the gospel.�**
Such ministry set a precedent that was followed by many
Chinese Christian churches. �*� In 1868, a social-welfare
�*� Ibid.
�*'' Ibid., 43-44 .
�*� Ibid., 44.
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program was sponsored by the Methodist Episcopal church in
San Francisco Chinatown organized by the Rev. Otis Gibson to
help the poor.***^ Similar mission programs were established
by the Rev. W. C. Pond of the Congregational Church and the
Rev. John Francis of the Baptist Church.**** These programs
did not result in mass conversions of Chinese to
Christianity, although it did slowly expand the church's
influence among the Chinese."** But by 1892, Chinese were
listed as members of eleven denominations in North
America."*** They established 10 independent congregations
and 271 Sunday Schools in 31 states of the Union."** By the
turn of the century, the Association of the Presbyterian
Mission reported a Chinese membership of more than 1,000 in
12 states.�*� But in spite of these numerical gains, many
of them still practiced ancestor worship, observed
traditional Chinese wedding and funeral rituals, and "paid
occasional respect to Taoist gods in Chinese temples."�*''
Tsai points out that there are other reasons apart from
loyalty to religious tradition that kept most Chinese
�*^ Ibid.
"** Ibid.
�** Ibid.
"** Ibid.
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immigrants from accepting the Christian faith. They include
sojourner mentality and community pressure."*� For the
typical Chinese living in America, his mind, heart, and soul
remained in China. He satisfied his psychological and
social needs through "clan/family organizations and
community activities.""** Community pressure vas also an
important reason vhy the church failed to convert large
numbers of Chinese immigrants . "*� Leaders of the Chinese
community sav Christianity as a "threat to Chinese culture
and Chinese social institutions.""*^
C. The Role of Family in Spiritual Formation
In contrast to the individually centered culture of the
West, the Chinese, like most of the Orientals, put great
emphasis on family. Francis L. K. Hsu describes such
emphasis in his book titled The Challenge of the American
Dream. He points out that according to the traditional
ideal, the Chinese family is one vhich "several generations
of married couples live under the same roof.""** He further
explains that in this Large Family ideal, "ancestors on the
"*" Ibid.
"** Ibid.
"*� Ibid., 45.
"*^ Ibid.
"** Francis L. K. Hsu, The Challenge of the American
Dream (Belmont, California: Wadsworth Publishing Company,
Inc., 1971), 19.
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male side, their spouses, male descendants, and the yet
unborn are part of that great whole.""** It is obvious that
the social structure in the Chinese family is male-centered
as it is in many other Oriental societies. With such
pattern, the Chinese family possesses several unique
characteristics :
First, Since the parent-son relationship is primary and
permanent, "arranged marriage is a logical correlate and
marriage by romance is unacceptable.""** Romance tends to
be sudden and impulsive, because it is based on the sexual
attraction between male and female. It often subordinates
practical considerations to mutual attraction between the
sexes. But the Chinese realize that once a couple are
married, they will have to live with his parents, his
siblings and their wives (his sisters who are married live
with their husbands and in-laws). In order to live with
these people in harmony, the willingness and ability to
fulfill one's duties and obligations take precedence over
romantic attraction."**
Second, in the Chinese family, it is the duty on the
parts of the sons to support their parents. According to
the Chinese custom, there is no such thing as legal age at
which sons and daughters become independent. It is the
"** Ibid., 20.
"** Ibid., 21.
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parents' prerogative to arrange for their sons's marriage so
they could have attentive daughters-in-law to strengthen
parental support.�*�
Third, the ideal Chinese family is characterized by the
children's obedience toward their parents' authority and, by
extension, to the authority of male ancestors and their
spouses. Such obedience include "following parental
arrangement of marriage, carrying out parental wishes, and
making parents proud of their sons and daughters."�*''
Hsu is also quick to point out that support and respect
of parents is not unilateral. Instead, "parents are
intimately and permanently tied to children as are children
to parents."�*� Parents are to take care of their
children's education, marriage, and support if the children
(especially the sons) cannot obtain these for themselves.
Support and reverence toward parents does not stop with the
parents death. Certain things are to be devotedly taken
care of.
Their [parents'] spirits must be placed in household
and clan shrines, and their remains must be cared for
in clan cemeteries. Regular, recurrent rites at the
shrines and cemeteries are the means by which this
respect and continued support are shown. Since the
spirits of the dead do not enjoy food and other worldly
goods in material terms, the Chinese also symbolize
their respect and support by burning make-believe
�*� Ibid.
�*'' Ibid., 21-22.
�*� Ibid., 22.
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money, houses, chests, boats, and cars at funerals and
during cemetery visits.�**
For the traditional Chinese, kinship means a tie "based
first on birth and second on marriage . "�*� As a matter of
fact, marriage is viewed as a means to produce offsprings.
Therefore, a marriage that does not produce any children is
lacking.�*^ Adoption is considered only reluctantly and the
best choice is the son of a brother, not of a stranger.�**
Having understood this, it can easily be seen that
"relatives outside the parent-children configuration have
much more significance for the Chinese than for
Americans . "8==
Within the large group of related persons, the Chinese
differentiate between those born and married to the
male line and all others. The first are called pen
chia (members of the family line); the second are
called ch*in ch'i (relatives). Women, by virtue of
marriage and children, are incorporated into their
husband's family lines and assume his surnames.�**
To strengthen kinship relationship, family clans, who
were financially capable, built clan temples where souls of
all the dead would be honored. They also developed a clan
graveyard where the bodies of all the dead would be
buried.�**
�** Ibid.
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This concept o� family kinship is so strong among the
Chinese that vhen a man travels avay from home for certain
purposes, he vould alvays "seek out his kinsmen or relatives
to join them in vhatever they are doing at the time or to
assure himself of their help if he needs it."�*� In the
situation vhere no kinsman or relative is present, one vho
is avay from home is usually glad to relate to his
"colleagues, employers, and friends in pseudo-kinship
terms."�*''
As for the Chinese vho have settled in America, the
Chinese ideal of family kinship no longer seems so Important
to them. As they are gradually Americanized, the Chinese
families are experiencing some tremendous changes in their
outlook. Hsu points out three features that characterize
the Chinese families in the U.S.: First, the majority of
Chinese families abandon the Large Family type for a small
one. Second, marriage is no longer parentally arranged.
Third, ancestor-vorship complex is greatly modified.�*�
But despite these changes, many Chinese Americans
(especially the first generation immigrants) still retain
the basic ideal of family kinship. In viev of the above
mentioned characteristic of traditional Chinese families,
the folloving observation can be made.
�** Ibid., 24.
�*� Ibid.
�*'' Ibid., 24-25.
�*� Ibid., 30-31.
230
1. Since the Chinese have a strong kinship within the
family, conversion often happens and spiritual growth often
takes place through one's own immediate relatives. A case
in point is the conversion of Watchman Nee, an outstanding
church leader in mid-twentieth century China. He was
brought to Christ through the influence of his mother.�*�
2. Since the Chinese have a great respect for their
elderly (including their parents, ancestors, and those who
are older than they either by age or by generation), Chinese
Christians may experience faster spiritual growth when
helped by their parents and older family members (either
immediate or extended) than otherwise.
3. Since family life plays a central role in the
Chinese family, it can be safely assumed that religious
activities held for all members of a family (such as family
altar or family worship) would greatly enhance the spiritual
growth of its members.
D. Controversy Over Ancestor Worship
Reverence for one's ancestors has been a part of life
for the Chinese, regardless of their involvement with other
forms of religion. Along with the Japanese and the Korean,
the traditional Chinese have been practicing ancestor
***** Angus I. Kinnear, Against the Tide, Chinese
version, trans. Chih Chin Tai (Taipei, Taiwan: China Sunday
School Association, 1977), 25-26.
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worship for centuries. Such practice finds its roots In
paganism.
In his article included in Christian Alternatives to
Ancestor Practices (Edited by Bong Rin Ro), Yuan-Kwei Wei,
professor of Chinese philosophy and religions at Tung Hal
University in Taichung, Taiwan, traces the historical
background of ancestor worship of the Chinese people all the
way back to the primitive form of worship. According to
him, the earliest recorded history indicates that a heavenly
horse and turtle were symbols of worship among the ancient
Chinese. They used "charms, spells and sharp
instruments""�^ to drive away evil spirits; many of them
carried or wore their superstitious trinkets."�*
The ancient Chinese also worshiped many objects.
During the time of Yu Shun (c. 2255-2205 B.C.), people
"worshiped the sun, moon, stars, rivers, oceans, and
mountains."��* There is also evidence that the early
Chinese worshiped the wind and the rain."�* During the Chou
(or Zhou) dynasty (c. 1066-249 BC), people worshiped the
land god (their patron god) as well as their ancestors.
��� Bong Rin Ro, ed.. Christian Alternatives to
Ancestor Practices (Taichung, Taiwan: Asia Theological
Association, 1985), 120.
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Their worship had both religious and political significance
and was regarded as crucial to the existence of the entire
nation. Religion played such an important role that their
worship "influenced governmental procedures and
decisions . "ss*
The evidence of ancestor worship can be seen in the
Bamboo Chronology which states (as quoted by Wei): "Huang-
dih passed away and his minister Tzuo Cheh took his clothes,
headgear, and scepter and worshiped them in the temple."**��
Succeeding emperors did the same, and that is how ancestor
worship developed.��''
But in the beginning, people did not practice ancestor
worship indiscriminately. Wei points out that the original
ancestor worship was practiced "on the basis of virtues and
contributions [made by the deceased to the society in
general] rather than on the basis of lineage
relationship."��� To support his statement, he points out
that instead of worshiping his own father or grandfather,
Yu Shun worshiped Yau and Jyuan Shiu.��� The worship of
one's own ancestors who were related by blood "did not begin
until some time in the Hsia dynasty (c. 2033-1562 BC)."�''�
��= Ibid.
��� Ibid., 122.
��'^ Ibid.
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��� Ibid., 123.
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There were many regulations governing the practice o�
ancestor worship. For instance,
. . . emperors were allowed to worship at seven
temples: Tan, Shan, Temple o� the Deceased Father,
Temple o� the Deceased Grandfather, temple o� the Late
Illustrious Father, Temple o� the Near Distant
Ancestors, and Temple o� Very Distant Ancestors. Ju
Hour, or feudal princes under the leadership of the
emperors, were allowed to worship at five temples. Dai
Fu, or feudal princes under the leadership of Ju Hour,
were allowed to worship at three temples. The
intelligentsia could worship at two temples, while
officials and teachers were allowed to worship at one
temple. The masses were denied the privilege of
worshiping at a temple and were only allowed to worship
at the tomb of their ancestors. During the disorderly
Chou dynasty, however, these restrictions were removed
and the people were free to choose their own place of
worship.
Below is a description of how the typical Chinese practice
ancestor worship.
Usually within a year of the funeral, a permanent
ancestral tablet is made to replace the paper tablet
used on that occasion. It is a tall, thin piece of
wood (perhaps a foot tall and less than one third as
wide), and the name, title (s), and death date of the
deceased are often inscribed on it. It will join the
tablets of other ancestors on a high altar in the most
honored place of family residence. This altar may be a
large, hand-carved heirloom displayed in the upper
floor of the central structure on a vast estate or
simply a board fixed high upon one wall of a single-
room dwelling. Here, among candles, flowers, incense
pots, and food offerings, there may be a general tablet
for family ancestors who have passed from memory as
well as the images of one or more deities from the
Chinese pantheon.�''*
A variety of things are usually placed in front of the
altar. Among others are "two small incense pots on the
"�'o Ibid.
Ibid.
Christian Jochim, Chinese Religions (Englewood
Cliffs, New Jersey: Prentice-Hall, Inc., 1986), 171.
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altar so that the worship of gods can be kept separate from
that of ancestors.""''* But the two can be worshiped at the
same time, as in the case of daily incense offerings or the
offerings of "incense, food, and perhaps other items that
are made at the beginning and middle of the month.""""*
Apart from the main funeral ceremony and the worship of
ancestor in the home, the annual sacrifice at the grave
which takes place on Ching Ming (or Qingming) Festival also
occupies a prominent place in the life of a typical Chinese.
Usually built in the form of a horseshoe, the grave is
"finished by those who can afford it with a framework of
masonry, and surrounded by massive grill work of the same
material.""''* Stone monuments with the name as well as the
dates of birth and death of the departed inscribed on them
are erected at the grave."''" For the wealthy, "memorial
arches are raised, both at the grave and in other prominent
places.""'''' Emperors and high officials "have built massive
mausoleums for their dead.""''" As for the poor, an ordinary
high mound for the grave would suffice.""" Worship at the
"�'* Ibid.
"�'* Ibid.
"''* Karl Ludwlg Reichelt, Religion in Chinese Garment^
trans. Joseph Tetlie (London: Lutterworth Press, 1951), 68.
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graves has become so much of a way of life that whenever
sorrow and danger threaten a family, its members would have
special sacrifices and worship at the graves. They also do
it "when there are important decisions to be made, and in
the early period following burial. "���
Worship at the grave, however, is generally limited to
the two great festivals, i-e. Spring and Autumn
Festivals.**"^ Of these two, the Spring Festival (or Ching
Ming, meaning Pure and Bright) which takes place in March or
April is more important.�"* It plays an important part in
both personal and social life of the Chinese.
For when this festival has come, all who can possibly
get away must go home to the ancestral burial places,
even if it is ever so far away. And so there is an
immense pilgrimage, to the mountains and over the
plains, to the places where the graves are to be
found.""*
During this festival, people gather out among the
graves for four days. They fill the mound with fresh earth,
and make necessary repairs. They decorate the graves with
waving strips of paper. The gloomy mounds take on a new
life during this time. Some would even sound a gunfire or
firecrackers.""* The sacrifice they offer consists of the
pouring of wine at the foot of the grave, or on the flat
""� Ibid.
""=^ Ibid.
""* Ibid.
""* Ibid., 69.
""* Ibid.
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stone which constitutes the altar. Their sacrificial act is
"accompanied with genuflections I i.e. bowing], made either
standing or l^neeling. """� Autumn Festival is celebrated in
a very similar way as the Spring Festival, except "the paper
strips are not used."""'
Ancestor worship formed the basis of the Chinese social
structure. By worshiping ancestors, the Chinese people
"harmonized the relationship between paternal clans and the
organized family system which was based upon clan
relationships."""'' The practice played an important role in
ancient Chinese society and has been passed down for
generations, despite the fact that its original meaning
gradually faded. And the overemphasis on family has often
resulted in the neglect of national issues."""
Ancestor worship has become a difficult issue among
many Chinese converts. Many had their lives jeopardized by
totally rejecting the practice, refusing to bow down to the
deceased family members in defiance of other family members.
Some continue to worship their ancestors out of fear.
Others pay respect to their deceased ancestors lil^e others
do but refused to burn incense.
""� Ibid.
�"" Ibid.
"""^ Ro, 124.
""" Ibid.
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The Chinese churches have taken this issue seriously.
In fact, there has been a continuing debate among many
Chinese Christian scholars as to what the Chinese Christian
should do when facing such issue. This issue has become so
urgent that the Asia Theological Association and the Taiwan
Church Renewal Center co-sponsored a Consultation on the
Christian Response to Ancestor Practices, which was held in
Taipei, Taiwan, on December 26-30, 1983. The consultation
attempted to (a) examine ancestor practices in light of the
Scripture; (b) study how Chinese, Japanese, and Korean
churches have dealt with ancestor practices so that we can
learn from one another; (c) formulate Christian alternatives
to ancestor practices to further the evangelization of
Asia.""* Among the different views presented in various
position papers, there are two opposing views that deserve
our attention.
The first view maintains that Christians must totally
reject the tradition of ancestor worship and create their
own culture in honoring their ancestors.
Lucy Tan, in her article "Ancestor Worship Judged by
Scripture," argues that Christians must have a proper
understanding of culture. To support her position, she
quotes the Lausanne Covenant:
Culture must always be tested and judged by Scripture.
Because man is God's creature, some of his culture is
rich in beauty and goodness. Because he has fallen.
""* Ibid., Preface.
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all o� it is tainted vith sin and some of it is
demoniac .
She points out that the practice of ancestor vorship
has its roots in animism, Confucianism, and Taoism. Its
influence in the Chinese mind is so strong that it still
prevails in many homes vhere materialism has destroyed the
vorship of Chinese gods."�^ It is based on vhat she calls a
"tvo-vay merit system"�** vhich means that merit is obtained
for the dead from vhat is done for him or her by the living
family members. They in turn, will earn his or her
blessings because of their filial piety. Therefore both the
dead and the living earn merit by following the practice.
This two-way merit system is essentially a Taoist concept
which claims that a man has within himself both positive
(Yang) and negative (Yin) forces. The two are separated by
physical death. If the deceased is not provided for, his
Yin element or gui (evil spirit) will appear. It will be in
the state of desolation, "being denied reincarnation on one
hand and eternal bliss on the other."*** It will eventually
cease to exist, only after causing a great deal of trouble
to the living.*** Conversely, if the spirit of the departed
be properly provided for by his or her relatives, his or her
**o Ibid., 78.
**=�- Ibid., 79.
�** Ibid.
�** Ibid.
*** Ibid.
239
positive element, or shen, will survive. On the fate of
this element. Tan explains that
[it] will reside in three places: one part will ascend
to heaven, another part will remain in the grave to
receive the sacrifices, and the third will reside with
the spirit of the ancestral shrine which is placed
either in the home or in the temple."*
Such belief is undoubtedly unscr iptural . Salvation
cannot be gained by worlds of men, be they alive or dead
(Eph. 2:8-9). Divine judgment awaits the dead after death
(Heb. 9:27). Those who have had the law of Moses will be
judged by the law (Rom. 2:12). Those who have not had the
law of Moses will be judged without the law (Rom. 2:21).
They have the light of general revelation (Rom. 1:20) and
the law written in the heart (Rom. 2:15). Those who obey
the truth will be rewarded eternal life, while those who
have not obeyed the truth but obey unrighteousness will
suffer wrath (Rom. 2:6-8). But men have not lived up to the
light God has given them and therefore stand condemned. The
Gentiles have perverted the light of general revelation
(Rom. l:21f), and the Jews have failed to fulfill the law
(Gal, 3:10-12). Since God in His mercy has provided a way
of salvation by the redeeming wozk of Christ, the final
basis of judgment is one's relation to Christ.
The practice of ancestor worship is also based on the
belief that the dead can earn merit from the worlds of the
living."�� The traditional Chinese believes that "the
Ibid.
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fortunes of men are largely controlled by the working of the
shen,"�*'' If the living are faithful in carrying out the
required rites towards their departed ancestors, they will
be protected from bad luck, adversity, danger; and will
enjoy blessing, good fortune, and good health.�*� This
shen, it is believed, also has "the power to deal with the
many devils that cause disaster and misfortune."�** This
belief obviously contradicts the biblical teaching of the
existence of the one and only Almighty God who is in
absolute control. The Chinese have mistakenly given the
dead a "prerogative that only belongs to God,"*�� for God
alone can bless and judge.
Furthermore, the practice of ancestor worship involves
the belief that from the moment a person dies, he or she
"will have to face ten different obstacles, "*�^ and the
living have the duty of helping the deceased to overcome
those obstacles. It is interesting to observe what the
living do for the dead in order to accomplish such purpose.
The living does so by making every provision for
his needs. A pearl signifying a bright journey is
placed in his mouth; a stick is placed in his right
hand, parallel to the body, for beating off the dogs
that guard the way; a ball of glutinous rice is put in
�*� Ibid., 80.
**'' Ibid.
�*� Ibid., 80.
�** Ibid.
*�� Ibid.
*�^ Ibid., 81.
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his hand to feed the dog; a fan is provided for the
great heat that will be encountered; coins are put in
his left hand to pay the guardian spirits; and shoes
are put on his feet for the long journey. Tiles are
broken to ensure a safe journey. Family members must
go round the coffin a number of times for the same
reason, especially the eldest son who has to carry the
urn of joss-sticks and follow the priest. Water for
washing the body must be collected from a river or a
source outside the house. To ensure a smooth journey,
it must be collected together with the river's flow and
not against the current. In crossing over a bridge the
deceased must be helped across by prayers, invitations
to cross and other practices. Banners attached to long
poles presented to the family by friends will have
ritual characters inscribed on them to bid the deceased
success in his journey.
It is believed that if necessary steps are not taken,
the deceased "will not depart but remain on earth, and will
bring disaster to the living. "��* Every step must be taken
within the forty-nine days following the death of the
deceased in order to accomplish such purpose, because it is
believed that after the forty-ninth day the deceased will no
longer return to trouble the living. ��'*
The Chinese believe that life in the other world
"parallels the life on earth. "*�� Therefore, the living
must provide the deceased with all that is needed such as a
house, servants, furniture, car, food, and garments. If
these things are not provided, the dead will be deprived.
To avoid this, "silver paper, a pillow of paper money, five
Ibid.
Ibid.
Ibid., 81-82.
Ibid., 82.
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cereals and jewelry are placed in the coffin. "'""^
Furthermore,
Food is offered continually for the deceased to eat,
wine is poured to quench his thirst, and paper images
of houses, servants, cars, etc., are made and burnt.
All his clothing and possessions are burnt also. The
act of burning indicates that it is now in the
possession of the deceased. To show this the eldest
son must go round the coffin with a bamboo pole.
Chinese stage opera is also performed to entertain the
deceased. ��''
The practice of ancestor worship also takes into
account the "animist and Taoist belief in a pantheon of
gods, spirits of the other world, and guardian spirits of
hell who rule the world. "*'�� Efforts must be made to
appease these gods and spirits so that the soul of the
departed will not be troubled by them. For instance,
. . . three pieces of money must be paid to the road
god for permission for the deceased to travel on it;
sticks of incense must be lighted to the bridge god at
every bridge; and permission must be sought from the
"god of the earth" for burial. To further appease the
spirits, prayers are chanted by the Taoist and Buddhist
priests and food is offered. In addition, gongs are
sounded to announce the arrival of the newly deceased
to the spirits of the other world and to bid them to
welcome him into their midst.
Included in the practice of ancestor worship is the
Taoist belief called geomancy (or Feng Shul), which
maintains that "man must be in harmony with the cosmic
Ibid.
��'' Ibid.
Ibid., 83.
Ibid.
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forces for blessings . If such harmony is disturbed, the
fate of the deceased will be adversely affected. To avoid
this, a man well versed in geomancy is consulted for the
"right direction and the site of the grave . "'^^^^
In his book titled Chinese Religious Ideas, P. J.
Maclagan mentions that the tablet used in ancestor worship
is another evidence to believe that such practice Is
unacceptable by Christians. He explains that the "carved,
painted and gilded image is yet no idol until it has been
consecrated.""^* Therefore, the tablet with the name of the
deceased inscribed on it "still lacks something."�^* But as
soon as some qualified person, such as a scholar or someone
of importance, is employed to "add a red dot to one of the
characters,"�^* it is believed that the spirit of the
deceased dwells in the tablet.�^*
Maclagan also points out that the ancestral tablets has
twofold uses: First, it is to be "the abode of the spirit
which otherwise might be desolate and without any settled
place. "�^� Second, it is to keep the deceased in "constant
Ibid., 85.
�^^ Ibid.
�^* P. J. Maclagan, Chinese Religious Ideas: Christian
Valuation (London: Student Christian Movement, 1926), 164.
�^* Ibid.
�^* Ibid.
�^= Ibid.
�=^= Ibid.
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remembrance before the eyes of his living decedent . " = =^'' The
dotting ceremony, however. Indicates that the tablet is more
than just a memorial. There exists the parallel between
the ancestral tablet and the Idol.'^'
In view of the forgoing discussion, it is obvious that
the underlying beliefs of the practice of ancestor worship
are in direct contradiction to biblical teachings. While
the traditional Chinese believe that the other world where
the dead exist is very similar to this present world, the
Bible reveals that the state of the dead is neither a
continuation nor a parallel of the life on earth, which
means the dead having the same physical needs as the living
do. When questioned about marital status in the life to
come, Jesus told the Sadducees that there would be no
marriage in Heaven (Matt. 22:30). For believers shall be
like angels who do not have physical bodies as humans.
While the traditional Chinese believe that the fate of the
dead is affected by what is done by the living relatives,
the Bible does not teach so.
As pointed out by Jochim, for many of today's educated
Chinese (as perhaps for the Confucian elites of ancient
times), "worship" of ancestors is simply a matter of
remembrance or commemoration . But for the great majority
'^�^ Ibid.
Ibid.
Ibid., 165.
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o� Chinese people, ancestor worship is "part and parcel of
their religious life having to do with the spirit world. "�==^
In view of the pagan practices involved in ancestor worship.
Christians should have nothing to do with it.
The second view argues that Christians should
accommodate the tradition of ancestor practice without
worshiping their ancestors' spirits. In his article
"Ancestor Worship; The Reactions of Chinese Churches," Chi-
Ping Lin, professor of social psychology at Chung-Yuan
Engineering University in Taiwan, points out that ancestor
worship Is "possibly the most Important traditional practice
among the Chinese; therefore, the Christian church cannot
afford to Ignore this issue."*** Despite the fact that the
Protestant Church in China is divided on the issue, he
suggests that Christians should accommodate Chinese culture
(including the practice of ancestor worship) into the
church. ***
Lin traces the origin of ancestor worship to the burial
practice of the "Upper Cave Man"*** of 18,000 years ago,
where red rocks were placed around the corpse "indicating
belief in life after death."*** The New Stone Age Chinese
**� Jochim, 170.
* = =^ Ibid.
*** Ro, 147.
*** Ibid.
*=^* Ibid., 148.
*** Ibid.
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belief In life after death. The New Stone Age Chinese
had a more elaborate system of burial. Although the
practice varied from place to place, two basic elements were
included in the funeral: interment and porcelain utensils
that accompany it.**� These practices reflect the beliefs
that a deceased person was "at peaceful rest only after he
was properly buried, and that a person's life after death
was similar to his life prior to death."**''
During the Hsia and Shang dynasties, ancestor worship
became the "central element in the funeral ceremony for the
upper class" which included religious, moral, and ethical
elements.*** After the Chou (or Zhou) dynasty, it underwent
certain changes. Under the influence of feudalism and
Confucianism, the religious aspect of funeral was gradually
left out.
Funeral ceremonies eventually included ethical and
moral elements only and this became the Major
Tradition. The religious aspect of "life after death"
was preserved among the common people and became the
Minor Tradition.***
Ironically, the Major Tradition and the Minor Tradition
merged again after the Eastern Han dynasty (25-220 A.D.).
The remixing was the result of the influence brought about
*** Ibid.
**� Ibid.
**�' Ibid.
*** Ibid.
*** Ibid.
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by Taoism as well as the introduction o� Buddhism into
China.
Lin argues that ancestor worship "fulfills two basic
needs in the hearts and minds of the Chinese people,"�*^ for
it provides both moral (or ethical) and religious
satisfactions. Ancestor worship has therefore become an
"important structure of the Chinese socio-cultural
tradition. "�*=
When Christianity was introduced into China by the
Nestor ians during the Tang dynasty (A.D. 618-907), they
viewed favorably upon the Chinese practice of ancestor
worship, affirming the importance of "properly treating the
dead and caring for those who had passed away."�** Lin
argues that their evangelistic efforts brought forth much
fruit.�**
The Jews entered China during the Song (A.D. 960-1279)
and Yuan (1279-1368) dynasties. Like the Nestorians, they
too agreed with the Chinese practice of ancestor worship,
teaching that "the worship of heaven was not complete if one
did not also worship [his or her] ancestors."�**
�*� Ibid.
�*^ Ibid., 149.
�** Ibid.
�** Ibid.
�** Ibid.
�** Ibid.
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When Catholicism re-entered China in the sixteenth
century, however, the Catholic Church took issue with
ancestor worship and rejected it as pagan. As a result, it
suffered great loss and was eventually totally forbidden in
China.�*�
Before it was banned, Roman Catholic Church enjoyed a
certain degree of success in China. It was the result, as
Lin argues, of the strategy used by the Jesuits.�*''
Matteo Ricci and others diligently sought to reach the
upper class intellectuals. After 1592, Matteo Ricci
accepted Chy Tai Su's suggestion and began wearing the
clothes worn by the followers of Confucius. He also
called himself Shi Zw (Western follower of
Confucianism). This strategy can be called "Confucian
Evangelism." The Jesuits understood the worship of
ancestors and Confucius to be social ceremonies and
accepted it freely.�*�
But when the Dominicans and the Franciscans came to
China in the mid-seventeenth century, the situation was
dramatically changed. They strongly disagreed with the
Jesuits regarding the practice of ancestor worship.�*� So
both sides presented their case to the Pope in Rome. In
order to come up with an appropriate answer, the Pope called
special councils to discuss the issue and sent two
ambassadors to China to seek a resolution. They were Msgr.
Tommaso Malllard de Tournan who went to China in 1701, and
�*� Ibid., 150.
�*'' Ibid.
�*� Ibid.
�*� Ibid., 151.
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Carlo Mazza-burlba vho did the same In 1719.**� As Lin
further points out.
In the meantime, on November 20, 1704, Pope Clement XI
approved a decree which totally forbade ancestor and
Confucius worship. This decree was . . . officially
delivered to China in 1715. It was finally translated
into Chinese on December 29, 1920. Emperor Kang Shi of
the Ching [or Qing] dynasty, who previously held a
favorable attitude toward Roman Catholic beliefs, was
greatly angered by this decree. In anger Emperor Kang
Shi signed a decree forbidding all activities of the
Roman Catholics in China. The succeeding emperors also
firmly held this position.**^
The worl^ carried out by the Roman Catholics had
previously enjoyed certain degree of success during the Ming
and Ching (or Qing) dynasties, but it suddenly came to a
halt due to the papal decree made on the issue of ancestor
worship- Within the Church, a division occurred over the
issue. The issue became so controversial that on July 5,
1742, Pope Benedict XIV Issued a decree to affirm the
Church's position against ancestor worship and forbade any
discussion of such matters among the believers.*** It was
not until about 200 years later when, on December 8, 1939,
Pope Pius XII decreed the removal of the Church's previous
position against ancestor worship and brought about a
"solution" to the age-old problem.*** He accepted the
Chinese tradition of ancestor worship on the ground that it
**� Ibid.
**^ Ibid.
*** Ibid.
*** Ibid., 151-52.
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vas merely an expression o� respect for the dead, and he
believed that such ritual "helped teach the young generation
to respect their ovn culture."*"*
This issue has become even more divisive among the
Protestants, especially among the missionaries vho vorked in
China in the early nineteenth century. Among those vho
opposed ancestor vorship vere the missionaries of the China
Inland Mission headed by James Hudson Taylor. They believed
that ancestor vorship vas essentially idolatry vhich
violated the First and Second Commandments.*** Among those
vho supported ancestor vorship were missionaries represented
by William Martin, Allen Young, and Timothy Richard.**�
According to Lin, these missionaries believed that
"evangelism could not be a mere transmission of ideas and
concepts,"**'' for they believed that if Christianity vas to
enter China and put dovn its roots, it must become a "true
part of Chinese social structure,"*** and that the Christian
faith must be accepted "not only theoretically, but
culturally and socially as well."*** As a result,
. . . they strongly emphasized the "methods" of
evangelism. They also sought to appropriate forms and
*** Ibid., 152.
*** Ibid., 153.
**� Ibid.
**�' Ibid., 154.
*** Ibid.
*** Ibid.
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symbolism for expressing Christian faith in daily
living. They believed that Christian symbolism should
not be a mere copy of Western culture but that, in
order for Christianity to take. root in China, the
Chinese people must develop their own sets of
meaningful forms and symbols.
They saw the practice of ancestor worship as serving
two social functions: (1) It allows people to express their
reverence and respect toward the deceased; and (2) It serves
as a form of education whereby children learn the Chinese
social ethics.�*^ They also believed that if they could
"properly adopt" this set of symbolism, the work of
evangelism would be greatly advanced.***
To defend their position against the accusation of
idolatry in supporting ancestor worship, these missionaries
argued that, for the Chinese, the bowing posture was not
reserved for worshiping idols only, but also for expressing
respect and veneration towards people of special position
such as parents, elderly, and emperors.*** As to the
element of invocation, they argued that as long as the
worshipers did not request protection and special favor from
the one they worship, it should not be considered as
idolatry.*** As to the element of offering, they argued
that if Westerners could offer flowers to the dead, there is
**� Ibid.
**^ Ibid.
*** Ibid.
*** Ibid., 157.
*** Ibid.
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no reason why Chinese cannot offer meat, vegetables, and
fruit to their deceased ancestors.�**
The present writer strongly believes that ancestor
worship is a form of idolatry. Although the Chinese has so
mingled it with national and social elements for their own
benefits, the fact remains that the practice has its roots
in animism. Buddhism, and Taoism. Would the work of
evangelism be greatly advanced had Chinese Christians affirm
and conform themselves to ancestor worship as a social norm?
It does not seem to be the case.
A case in point is the Korean churches' position toward
ancestor worship. Myung-Hyuk Kim, associate professor of
Haptong Presbyterian Theological Seminary, points out in his
position paper titled "Historical analysis of Ancestor
Worship in the Korean Church," that Korean Christians took a
clear-cut stance against the ancestor practice and paid the
price in martyrdom and persecution. Consequently, the
Korean churches have grown rapidly over the years, claiming
25 percent of the country's population today.�*� On the
contrary, Daniel Hung, a Chinese Presbyterian minister in
Taiwan, points out in his position paper titled "Mission
Blockade: Ancestor worship" that in spite of the Roman
Catholic Church's compromise on the issue of ancestor
worship in Taiwan, the Church's membership has actually
�** Ibid.
�*� Ibid., 163.
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declined."*'' The present writer agrees with Kim when he
writes.
Church history bears witness to this truth: when the
gospel ceases to transform lives and cultures, when it
simply mirrors cultural values, the gospel loses its
inherent power.�*�
This controversial issue presents many difficulties to
the Chinese who want to accept the gospel but do not want to
offend their parents and relatives. This is especially true
to those whose families adhere to the old Chinese
traditions, whether they live in the Orient or in North
America. Many hesitate to make a decision to commit
themselves to Christ and His teachings because of that. It
is believed that some Chinese Christians continue to worship
their ancestors along with their family members for fear
that their family members and relatives would disown or
persecute them.�*� Such compromise not only produces a
sense of guilt in those who choose to go along with the
practice, it also hinders a believer's growth toward
spiritual maturity.
What should a Chinese Christian do in such a
circumstance? This question deserves a fair answer.
Ancestor worship encompasses so many elements, both good and
evil, that it is very easy to give a one-sided solution to
this complex problem.
**�' Ibid., 201.
�*� Ibid., 174.
�*� Ibid., 77-78.
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On the negative side, Chinese Christians must stand
firm against violating the First and Second Commandments.
They should avoid (1) kneeling and kowtowing before the
tablet and casket in the funeral; (2) burning incense and
paper money at the ancestral shrine; (3) sacrifices and
presenting of sacrificial foods; (4) all idolatrous
ceremonies at the grave; and (5) worship of ancestral
tablets.
On the positive side. Christians should affirm the
ethical virtues implied in ancestor worship whereby children
are expected to respect and honor their parents. Christians
should make known to their non-Christian relatives and
friends that one of the Ten Commandments requires that they
respect and honor their parents. By totally condemning
ancestor practices the Church allows non-Christians to
misunderstand and to misjudge Christians as having neither
respect nor veneration for their parents. Instead,
believers must use it as a common ground to let others know
that their parents have a special place in their hearts.
There are certain things Chinese Christians can do to
show their respect to (and their remembrance of) their
parents. In his article "Christian Alternatives to Ancestor
Worship in Taiwan," David Liao, associate professor of
missions at the School of Intercultural Studies and World
Missions of Biola University, suggests the following:*�^
"� Ibid., 213.
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1. Instead o� placing ancestor tablets and Idols In
the central hall of their homes. Christians may substitute
these things with Ten Commandments, Bible verses, and a
picture of Christ.
2. Instead of placing a framed photograph of the
deceased person on the spot once occupied by the ancestral
tablets, Chinese Christians can hang it in a prominent place
in the house.
3. Instead of the routine sacrificial ceremony
performed to the ancestral tablets, a Christian memorial
meeting can be held yearly on the anniversary day of death
with a pastor conducting it.
4. Instead of offering sacrificial foods at the grave
of the deceased on Ching Ming Festival (April 5, a day
devoted to visit the grave and to offer sacrifice to the
dead), Chinese Christians can visit the graves of their
deceased parents on Easter (which falls some time between
mid March and mid April) to remember their ancestors while
entertaining the hope of resurrection.
5. Instead of joining with their relatives in offering
sacrifices to their ancestors on certain days. Christians
can simply join them without offering sacrifice, thus
showing that they have forsaken neither their ancestors nor
clansmen .
Ibid., 214-15.
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6. To show that they do not forget their ancestors,
Chinese Christians may choose to prepare their own family
records similar to those possessed by the clan leaders.
7. To remember their deceased parents, Chinese
Christians may also choose to make donations in memory of
the departed loved ones. Donated money is given for
Christian work or to charity organizations.
E. Reluctance Toward Community Involvements
As we have seen how the Chinese put great emphasis on
family, it is not surprising for one to learn that the
typical Chinese person is more concerned with his or her own
family matters than with his or her community in general.
As Francis L. K. Hsu points out in Americans and
Chinese; Passage to Differences, because of overgravitation
toward one's family or clan, there is a lack of voluntary,
nonkinship organization in the typical Chinese society.*�*
He explains further:
The Chinese individual will leave his family and
kinship group for specific purposes, but he always
returns to them or else he develops pseudo-kin ties in
the new nonkinship groups that he enters. Conse
quently, the kinship group tends to be large, and
nonkinship groups tend to be small and unimportant.
The primary importance of the kinship ties prevents the
individual from wholehearted or even effective
participation as a member of nonkinship groups or a
citizen of the national state.*�*
*�* Francis L. K. Hsu, Americans and Chinese: Passage
to Differences (Honolulu: University of Hawaii Press, 1981),
395.
*�* Ibid., 396.
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To prove his point, Hsu cites a survey taken in a
subdistrict of Taipei, Taiwan, by students of sociology in
1964. Ku Ting, the subdistrict, had a total population of
139,107. It was nearly equally divided between old
Taiwanese and new immigrants. The residents were 90 percent
literate, with 15 percent college graduates, 32 percent high
school graduates, and 45 elementary graduates. Economically
speaking, the subdistrict was considered as predominantly
"middle class," which consists of half of the total
population. In their surveys, the students found a variety
of "civic organizations, the purposes of which included
farm, labor, employment information, women, old age,
scholarship, and common local origin.""* The survey showed
that
(a) at least half of the inhabitants were not aware of
the existence of these organizations; (b) the other
half knew of their existence but did not participate in
or use them; and (c) only a fraction of 1 percent of
the people had anything to do with most of them. The
only exceptions occurred with reference to Christian
churches, traditional temples, common local-origin
associations, and the library, each of them enjoying
active participation or used by about 10 percent of the
people . �� *
Shien Woo Kung makes a similar point in his book
Chinese in American Life concerning Chinese in America. The
Chinese family is the social unit in the political life of
its locality. It has been considered as the state itself in
Ibid., 399.
Ibid.
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miniature. Therefore, "Chinese allegiance and loyalty are
devoted more to the family than to the state."*��
He also points out that in America, the average Chinese
works very hard. Consequently, his social life rarely
extends outside his own circle. Although opportunities for
participating in American life are not as few and limited as
they used to be, the average Chinese seems to be contented
with his small circle.*�"'
Hsu traces the roots of Chinese apathy towards
community in general to the overemphasis placed upon one's
own kinship group. This is evident in the Chinese maxim
that says, "Sweep the snow in front of your own dwelling,
but don't bother about the frost on the roof of other
homes." To use Hsu's own words, "The solidity of the
kinship group has its price in the resignation with which
the Chinese accepts life as he finds it."*�� Feeling secure
in their primary human relationship, the Chinese "have no
urge to embark on a crusade."*�* While Americans will join
hands for a common social or political cause to the extent
of a civil war (e.g. over slavery), the Chinese simply do
not have a crusading spirit because they have no emotional
need for it. Hsu explains that
*�� Shien Woo Kung, Chinese in American Life (Seattle,
Washington: University of Washington Press, 1962), 206.
*�"' Ibid., 211-12.
*�� Hsu, Differences, 372.
*�* Ibid.
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[the] acts of charity and other contributions to social
welfare are good deeds that tal^e care of an immediate
need. When necessity arises, a well-to-do person pays
for the construction of a bridge across a local stream
or for the repair of a section of a road passing
through his village. Such persons also donate coffins
to poor families, distribute free rice or open free
meal centers in time of famine, and provide medicines
to the needy during an epidemic. But few if any of
these persons or their less prosperous neighbors would
thinJ? of organizing a movement dedicated, say, to the
improvement of China's road system or to the founding
of a permanent organization for disaster relief. When
the hopeful few have sought to initiate such movements,
their conceptions have died aborning . �''�
One of the results of such indifferent attitude is that
"slavery existed in China until recent times. "'"'^ Other
social ills such as infanticide, opium addiction, and
inhuman treatments of coal and tin miners, "have never
aroused popular outrage or been combatted by social
pressure"�''* until the Nationalist regime tool? the
initiative to eradicate many if not all of those social
evils .973
Hsu also points out that the Chinese attitude of
indifference toward society in general explains why
footbinding remained an accepted Chinese custom for so long.
Such practice is said to begin late in the southern Tang
dynasty when "a favorite concubine of the sovereign-poet Li
Yu (A.D. 961-975) wrapped her feet in white satin in an
'''^ Ibid., 373-74 .
'-'^ Ibid., 374
Ibid.
�''* Ibid.
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effort to make her dances more pleasing."*''* And for nearly
a century thereafter, "the willowy walk and the tiny
perfume-spreading slippers of famous beauties enchanted the
aristocracy and literati."*'"* Some Chinese scholars such as
Yu-Tang Lin tried to explain away such dehumanizing custom
by saying that it was sexual in nature and nothing else.*''�
Lin is quoted as saying that "[its! popularity with men was
based on the worship of women's feet and shoes as a love
fetish and on the feminine gait which naturally follows."*''''
But it cannot be fully understood if one stops at sex and
fashion. Women of different cultures are equally anxious to
be intriguing to men, and are equally mindful of fashion.
There must be something more than sex and fashion that made
the olden days Chinese follow a custom that allowed the
alteration of women's feet. Hsu argues that
. . . behind the persistance of footbinding is a much
deeper trait: the unwillingness of Chinese to initiate
or become involved in a fight for or against any cause,
including footbinding.*''*
Despite the fact that some Chinese scholars objected
such custom, "their objections came one thousand years after
the practice began."*''* Furthermore, their voices were not
*''* Ibid.
*''� Ibid.
*''� Ibid., 375.
*�''' Ibid.
*''* Ibid.
*''* Ibid.
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echoed by their fellow citizens who were "too securely
placed in their primary groups and too preoccupied with
their own private duties and privileges to . . . interfere
with the life and conduct of others. "*"� Therefore, it is
no surprise that efforts to end such practice had to come
from outside, mostly from Western missionaries, or from
"young Chinese who came under Western influence and carried
the anti-footbinding message back to their native
villages. "*"=�-
Politically speaking, because of the emotional security
found in relationship within their families, both nuclear
and extended, the Chinese as a whole lack the motivation
toward social reform or political revolution. Hsu explains
that Confucianism was responsible for the "dynastic
cycle"�"* found in the history of the Chinese people. He
writes,
Confucianism holds that the good society is one in
which each individual occupies his proper place. It
teaches that when the individual is right his family
will be right, when the family is right the nation will
be right, and when each nation is right all under
heaven will be right. To achieve this end, one must
fulfill the duties and obligations inherent in the five
cardinal relationships. These are the relationships
between emperor and subject, between father and son,
between husband and wife, between brothers, and between
friends. Confucianism also emphasizes the rule of the
superior man, a principal task of the governors being
to set a high moral example for their subjects. Only
when the rulers fail to govern wisely do the people
Ibid.
��=^ Ibid., 375-76.
Ibid., 377
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have the right to revolt, not for the purpose of
changing the system, but to place in power a new group
who will govern as rulers should. This is certainly no
philosophy of revolution or even reform. Confucianism
is a philosophy that teaches the preservation of things
as they are; it upholds the status quo of the society
and its institutions. Revolt is regarded not as a
weapon of destruction but as a tool of restoration;
revolt is a lever to restore the balance of society,
not to upset it.�"*
It was no accident that Confucianism became dominant in
the Chinese way of thinking. Aside from being promoted by
the ruling groups, it was "in deep agreement with the ways
the Chinese have followed from time immemorial."�"* Neither
did it "gain its hold upon Chinese thought by entering into
an intellectual void."�"* With the rise of the Confucian
school, there arose a variety of philosophies which competed
with Confucianism for supremacy.
Among them were the Legalists, who "concerned
themselves with the ordering of society by a rigid system of
law."�"� According to them, because man is imperfect,
therefore man can only be improved by education, and he
should be "controlled by a fixed and firmly administered
body of universally applicable law."�"'' This law should be
changed as needed, but "the aristocracy and the state should
remain supreme."�""
�"* Ibid., 378.
�"* Ibid., 379.
�"* Ibid.
�"" Ibid., 380.
""'' Ibid.
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The Taoists build their philosophy upon the idea o� the
Tao, or "the vay," vhich is the ultimate reality behind and
permeating the universe. They say that vithin the Tao, all
things are equal, and "the one and the many need not be
distinguished . "^^s
Men vill be freed from their vorldly difficulties if
they conduct themselves according to Tao. They can
conform to the Tao only if they cease to excel, to
conquer, to compete, to love, to hate, to inquire, and
if they make every effort to do nothing.
When applied to individuals, it has often been
"interpreted as a philosophy vhich if videly accepted vould
lead to universal inaction or even anarchy.""^
The Mohists taught that vholehearted conformity to the
vill of Shang Ti (the Supreme Being) and the use of reason
vould lead to an "improved society."�**
Believing in the inherent goodness of human nature and
the existence of spirits, the Mohists held that if men
vould love each other as the supreme deity loves them,
then peace and prosperity vould prevail vithout the
help of ceremonies and other external restraints.*�*
In spite of the many advantages other schools of
thought have over it, Confucianism has captured the minds of
the traditional Chinese. Hsu gives the folloving reasons:
�** Ibid.
*** Ibid.
**� Ibid.
**^ Ibid.
*** Ibid.
*** Ibid.
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First, it is not concerned with ultimate reality.'�*
Second, it is not concerned with the meaning of life after
death. It is easy for the Chinese, whose religious life
centers around ancestor worship, to assume that "the nature
of all spirits and gods is similar to that of men and,
therefore, need not be the object of protracted curiosity or
discussion.""* Third, it does not endorse "an absolutist
concept of the supremacy of the state and the
aristocracy.""� The Chinese, whose orientation in life is
derived from mutual dependence, always "link the ruler's
privileges with the fulfillment of their duties,""'' and any
failure in this regard will result in loss of respect. The
rival philosophies were founded on what appeared to the
Chinese as extremist doctrines and thus rejected. The
Chinese prefer Confucianism because it is a middle-of-the-
road philosophy. Consequently, the Chinese lack a sense of
"determination to refashion the existing order either
through reform or revolution.""�
The selfish and narrow-minded mentality not only
permeates the Chinese people in general, it is also common
among many Chinese Christians. Apart from a few exceptions.
"* Ibid., 380.
��* Ibid.
��� Ibid.
"'' Ibid., 381.
"� Ibid.
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the majority o� Chinese Christians seldom, 1� ever, get
involved in community services, especially among the
unchurched people. As the present writer flipped through a
catalog o� Chinese Christian literature, he has yet to find
a single book that deals with the Chinese Christian's social
conscience and responsibilities. A few articles calling for
social involvement have appeared in recent Chinese Churches
Today, but theirs are lone voices in the wilderness.
As have been mentioned in a previous chapter, a
Christian's spiritual life needs to express itself in his or
her relation with others, especially in humble service to
others, both believers and nonbelievers . Because it is
God's will that Christians love not only their fellow
believers but also the entire humanity (2 Pet. 1:7).
Without such an expression, spiritual growth is often
thwarted. If a Christian refuses to render service to his
or her fellow humans, he or she may forever remain a self-
centered person, which falls short of the ideal of a
spiritually mature Christian.
The Chinese Christians in North America have much to
learn in this respect. Instead of pursuing the "American
dream" for their personal fulfillments, they need to reach
out to the world around them with God's love. Only then
will their spiritual growth add a new dimension. A few
Chinese churches in North America have become aware of the
need for Christians to get Involved in society. But they
are in the minority. Others should also extend their love
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to their fellow humans and get involved in meeting the needs
of people who are outside their families and clans.
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Chapter 3
The Project
I. Explanation
A. Purpose of writing the manual. The makeup of this
manual is tailored specifically to the needs of newly
baptized or confirmed members of the Evangelical Chinese
Church, the majority of whom are first generation Christians
from the Far East. Most of them have not had much knowledge
about Christianity and the Church. Issues that are matters
of facts for the American Christians (such as different
denominations and cults) are foreign to these believers.
They need to be instructed so that they know how to tell the
Bible believing denominations from those that have departed
from biblical faith, and to tell true Christianity from its
counterfeit. Many fundamental teachings are included
because most of these believers have never been instructed
in such teachings. In order for them to grow spiritually,
it is necessary to be instructed that their faith be
grounded in God's truths. The purpose of the manual is to
expose these new believers to a wide range of fundamental
teachings of the Bible to give them a foundation on which
they will build a well rounded Christian life.
What the present writer wants to accomplish through
this manual is stated as follows:
1. That these new believers become assured of
their salvation;
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2. That they have a greater appreciation o�, and
the desire to study the Word of God;
3, That they become motivated in pursuing
spiritual growth by practicing the various
spiritual disciplines such as prayer, formative
reading, solitude, meditation, fasting, journal
writing, etc.;
4. That they have a correct understanding of the
sacraments and thus benefit from them;
5. That they would pursue a holy living and thus
live a victorious life;
6. That they would take an active part in entering
fellowship with other believers and in
rendering their services to the community of
believers;
7. That they would assume an active role in
sharing their faith with nonbelievers;
8. That they see the possibility of being called
into fulltime ministry;
9. That they would know how to build a sound
Christian family;
10. That they have correct view of filial piety as
taught in the Bible;
11. That they become aware of their social
responsibilities as Christians living in this
vorld;
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12. That they become better informed about
different cults and be able to tell the
difference betveen biblical truths from
unbiblical teachings;
13. That they vould keep themselves avay from
occults and thus be spared from demonic
influences .
B. Bases for vriting the manual. The vriting of this
manual is based on the folloving understandings:
1. As mentioned in Chapter 1, section II, the
Scriptures enjoin that every Christian must strive to grov
spiritually. Christians must not remain babes in Christ (1
Cor. 3:1), but become mature (Eph. 4:13).
2. In chapter 2, a comparison betveen human
development and Christian grovth is made. The result is
abundantly clear that some parallels exist betveen the tvo.
The process of grovth involves certain successive stages.
This is true of physical, psychological, and spiritual
grovths. The manual is vritten for nev believers that they
move from spiritual infancy tovard spiritual adulthood,
regardless hov limited the effect that is produced by the
manual on the users.
3. The manual also serves as a substitute mentor.
While the pastor has little personal contact vith the nev
members, he is in fact doing the mentoring vork through the
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manual. Levinson's discussion on the subject of mentoring
furnishes a basis for the writing of the manual.
4. It has also been mentioned in Chapter 2,
section II, that spiritual growth is not automatic. Efforts
must be made to engender growth. In section III of the same
chapter, practical ways that foster spiritual growth are
examined. They are incorporated in the manual.
5- Teachings about family life for Christians in
the manual are based on the discussions in Chapter 2,
section IV, where the importance of family is emphasized.
While Christian must reject the practice of ancestor
worship, they must honor their parents as the Bible teaches.
6. Teachings about social or community involvement
included in the manual takes considerations from discussions
in both sections III and IV of Chapter 3, where disciplines
for spiritual growth and the Chinese non- involvement
mentality are examined. Chinese Christians need to break
away from the tyranny of "family-ism" in order to be
involved in society and thus function as the salt and light
of the world.
C. Theoretical approach to the writing of the manual.
Each of the growth models presented in Chapter 2, section
II, has its strengths and weaknesses. None of them can
serve as the model for the manual intended by the present
writer. Instead, he chooses to take up the strengths of
each model and combines them together to make a model of his
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own. In other words, he uses the eclectic approach in
designing and writing the manual.
II. Procedure
The project involves the writing of the manual, the use
of the manual by a number of newly baptized or confirmed
members of the church as an experiment, surveys using a
questionnaire conducted prior to and after the use of the
manual (pretests and post-tests) to determine the
effectiveness of the manual, statistical analysis and
findings of the survey results.
The experiment involves 36 newly baptized or confirmed
members of the church who were incorporated into the church
during the period from 1984 to 1988. Letters signed by
Pastor Johnny To were sent to them on November 1, 1989 to
solicit their participation. The use of someone else's name
other than the present writer's in conducting the surveys is
suggested by Dr. Hammersla to insure maximum objectivity of
the answers to be given by the participants. A date was set
to have the participants come to the church office to answer
the questionnaire and collected by the church secretary.
The participants were randomly divided into two groups,
i.e. treatment group and control group, with 18 persons in
each group. Out of a total of 36 persons invited to
participate, only 26 (13 for each group) showed up for the
first survey (pretest). Having answered the questionnaire,
those who belonged to the treatment group were given the
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manual to use for a period of four months. The ones in the
control group vere not given the manual. In March 1990, a
second survey vas conducted for the participants. Out of
the 26 vho took the first survey, only 19 (9 in treatment
group and 10 in control group) shoved up for the second
survey (post-test). Results of the surveys vere classified
according to the groups and vere compared. This is done to
determine if any positive changes have taken place after the
treatment group used the manual.
It is necessary to mention here that due to the small
number of persons tested and that "no shov" raises important
questions vhich cannot be addressed, and that the test
results may be accounted for by the "halo effect," the
findings in this project can only serve as a point of
reference instead of a valid maxim. Furthermore, the fact
that the treatment group vas given more attention by the
pastor vho made sure that they use the manual, this may
account for the greater improvement shovn by the group.
Follow-up Manual
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PREFACE
There are a number of things the writer wants to
mention at the outset of this manual to avoid any confusion
that might arise.
First, the Scripture verses quoted in this manual are
from the New International Version (NIV) unless otherwise
noted. Reference after each quotation is given in the
abbreviated form. For a list of abbreviations see Appendix
C.
Second, the third personal pronoun "he" is used
inclusively for both masculine and feminine. This
inclusiveness also applies to the pronoun's possessive and
objective forms.
Third, the third personal pronoun "she" is used when
the church as a living body of believers is referred to
because the word "church" in the Greek New Testament is
feminine .
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HOW TO USE THIS MANUAL
Use this manual as a part your daily devotional
readings. Read one or tvo sections each time and reflect
upon vhat you have read. You vill be contacted from time to
time to make sure you use this manual. We hope this manual
vill help you live your Christian life more fully.
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I . PERSONAL GROWTH
The Bible indicates that our Christian life can be
compared to our physical life. The moment we believe in
Jesus Christ as our Savior, we are born into the family of
God (1 Cor. 3: If). We are like babes who need to be
nurtured so we can grow into maturity. The apostle Paul
describes a spiritual babe as unable to eat "solid food,"
while a mature believer is strong in faith.
As we read the Bible, we come to understand that it is
God's will that every Christian should grow in his spirit
that he become mature and available for service. And it is
God's will that we strive to be perfect (Matt. 5:48).
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A. Assurance o� salvation
It is extremely important to know for certain that we
are saved, that we have eternal life. Can a person know
whether or not he has eternal life? Yes. 1 Jn. 5:13 tells
us that those who believe in the name of Jesus have eternal
life. It is important to know this because if one does not
know he has the life of God, he simply does not care about
cultivating his spiritual life. How can we know that we are
saved?
1. By faith we claim the promise of God. Jn. 3:36
says, "Whoever believes in the Son has eternal life." The
Word of God is sure, and we can count on it.
2. By the fruit of the Holy Spirit we know that we
have the Spirit of God within us. Gal. 5:22-23 tells us
that "the fruit of the Spirit is love, joy, peace, patience,
kindness, goodness, faithfulness, gentleness, and self-
control." The apostle Paul also tells us that God has given
us His Spirit as a "deposit" for the coming inheritance that
is in store for us (Eph. 1:14).
3. By the love of God we know that we are born of God
(1 Jn. 4:7). God is love, he who has the life of God has
experienced the love of God and can love others with this
love .
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B. Prayer Life
Prayer is an integral part of the Christian life. It
is impossible for a person to live the normal Christian life
vithout praying.
1. What is prayer? Prayer is many things. It can be
any of the folloving;
a. Communing vith God. God has made man in such a
vay that man is capable of communing vith Him. By communing
vith Him ve mean that there can be conversation betveen God
and man. It is possible for man to talk to God and vice
versa. It is possible despite language problems because ve
are spiritual beings as God is.
b. Asking God. God is a loving and generous God.
He velcomes requests made by His children. He cares for us
and vants to meet our needs. The Bible is full of examples
of people making requests to God in their prayers. And God
promises us that He listens and grants our requests
according to vhat is best. The Bible even makes it clear
that the reason ve do not get vhat ve hope to get is because
ve do not make our needs knovn to Him (Jas. 4;2).
c. Waiting upon God. Although God delights in
speaking to us. He does not speak all the time. Sometimes
vhen ve feel the need for His vords. He does not speak. At
these moments, ve need to wait upon Him in prayer until He
starts to speak to us again.
282
d. Seeking God's will. The Bible does show us the
general will of God, but when we need to know His specific
will, we must come to Him and seek after Him until we know
for sure what His will is for us (Rom. 12:1-2). It may take
hours, days, weeks, or even months before God reveals His
will.
2. What should our prayer include? From the prayers
that are recorded in the Bible we discover that our prayer
may include any of the following:
a. Praise. God is worthy of our praise and He
enjoys our praise. In fact, our praise is the fruit of our
lips (Heb. 13:15). To include praise in our prayer is very
appropriate .
b- Supplication or asking God for something. As
mentioned above, we may present our requests unto God.
Whether it be physical need or spiritual need, God welcomes
our requests. In fact. He promises to grant our requests
according to His perfect will (Phil. 4:6; Matt. 7:7-8).
c. Intercession or praying for others. It is
alright to pray for ourselves, but God wants us to pray for
others too. Since we are members of one Body, we should not
only be concerned of our own welfare, but also the welfare
of others (Phil. 2:4) .
d. Praying for the things of God. It may sound
strange to many Christians, but this is exactly what Christ
taught His disciples to pray, in which He says, "Our Father
who art in heaven, hallowed be Thy name. Thy kingdom come.
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Thy will be done, on earth as it is in heaven, ..." (Matt.
6:9f, King James Version),
3. Why Should We Pray? There are several reasons.
a. Because Christ encourages us to pray (Lk.
18;lf). He wants His followers to pray and not be
discouraged. Although sometimes our prayers are not answered
immediately, we should not therefore stop praying, because
God will answer our prayer in due time.
b. Because it is the main vehicle of communication
between man and God. It is through prayer that we make
known our desires to God. It is through prayer that we get
to know the will of God. Without it we will soon find
ourselves alienated from God. To maintain his spiritual
life, a Christian needs to pray without ceasing.
4. How Do We Pray? In order to maintain a healthy
prayer life, a Christian will do well if he follows this
advice :
a. Pray on a regular basis and at a regular place.
Make it a daily habit. Whether you do it in the morning or
in the evening, do it everyday. We must pray even when we
do not feel like doing it.
b. Use a notebook to record things that need to be
remembered in your prayer. When you have many items on your
list, you may divide them into several parts, and pray over
each part at different days. That way you will not repeat
yourself every time you pray.
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c. Widen your scope of prayer. Beside praying for
yourself and your family members, include other people such
as your relatives, as well as church staff and members on
your prayer list. Then include people whom you come in
contact with in your everyday life, such as friends,
neighbors, colleagues, etc. Also remember people who work
in the government, both local and federal. Pray for various
countries of the world, especially where the Gospel is not
heard by many people.
5. When Should We Pray? Besides praying during our
regular devotion hour, we can offer our prayer to God at any
time. For instance, we can pray when we find someone in
desperate needs. We may pray with him right then and there.
Or when our hearts are troubled, we may lift up our voice to
God right away, even in the middle of the night. We read in
Ps. 121 that our God neither slumbers nor sleeps. He hears
us all the time.
6. Individual and Corporate Prayer. Apart from
praying alone, we also need to join with other believers in
corporate prayer. The Bible shows us several instances
where believers prayed together in groups. For instance, in
Acts 1:14 we read about Christ's disciples gathering
together in prayer as they waited for the outpouring of the
Holy Spirit.
7. Prayer and Fasting. Fasting is believed to be a
forgotten art in the spiritual discipline of contemporary
Christians until recently, when people like Richard Foster
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and others published books on spiritual disciplines. Yet,
in both Old and New Testaments, we read about God's people
fasting and praying. Moses, Nehemiah, Jesus and Paul are
good examples. Why does a person fast? It is not to show
God and man how devout he is. It is not to show that the
flesh is evil. It is done in order to have more time to
spend in prayer. It is also an acknowledgement that the
spirit is superior to the body, and thus needs more care.
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C. Bible Study
The Bible Is the Inspired Word of God. This Is
evidenced by Its unity. Its credibility and its moral
superior ity.
Although the Bible was written by many human writers,
the sixty-six books of the Bible witness to the same theme,
i.e. God's plan of salvation. It is possible only by the
work of the one Holy Spirit who inspired these human writers
in producing such a book.
The Bible is also highly credible. Many Old Testament
prophecies have been fulfilled on the person and work of
Jesus. Many prophecies about the end time have also been
fulfilled in our days. These fulfillments witness to the
divine authorship of the Bible.
The Bible is also superior in the moral sense. There
is no other book in the world that holds to a higher moral
standard than that of the Bible. This simply shows that God
himself is the author of the Bible.
1. Why Should We Study the Bible? The Bible is the
Word of God and our spiritual life depends on it for
nurture. The Word of God has been described as "spiritual
milk" which nurtures a babe. It is also described as "solid
food" for the spiritual grown-ups. A Christian can grow
spiritually by listening to sermons, but in order to obtain
spiritual depth, he needs to dig deeper into the Word of God
himself. Therefore, he must make a resolution early in his
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Christian life that he will consistently study the Word of
God so he may grow spiritually.
2. How Should We Study the Bible? There are several
ways of studying the Bible:
a. By reading the Bible from cover to cover. If we
read four chapters a day, we can finish the whole Bible in
less than one year. By reading the Bible from cover to
cover, we will get a general idea what the Bible is all
about. (For your own benefit, you may want to read a book
titled What the Bible is All About, written by Henrietta
Hears ) .
b. By studying the Bible book by book. There are
several books in the Bible which deserve our special
attention, among them are Genesis, Exodus, Joshua, Judges, 1
& 2 Samuel, Job, Psalm, Proverb, Daniel, Malachi, the Four
Gospels, Acts, Romans, 1 Corinthians, Philippians, Hebrews,
and Revelation. By studying each of these books as a unit,
we will have an in-depth understanding of these particular
books .
c. When we come across one or more verses which
speak to us in a special way, we will do well if we can
memorize them. The Holy Spirit often uses our memory to
remind us of His Word and thus help us to live up to His
expectation .
3. How Should We Put the Word of God into Practice?
God has given His Word to us not just for our knowledge, but
for us to put into practice. In Jas. 1:22 we are told not
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to be hearers only but doers o� the Word as veil. Having
familiarized ourselves vith the Word, ve need to put it into
practice. There are several things that ve need to bear in
mind vhen ve do:
a. We need to depend on the Holy Spirit to put
God's Word into practice. As mentioned above, the Bible's
moral standards are higher than man can achieve. By our ovn
strength, ve vill certainly fail. It is only by the pover
of the Holy Spirit that ve can achieve the standard God has
set for us.
b. We need to obey God's commandments at all times.
Whether at church, at home, or at vork, ve should conduct
ourselves according to the moral principles that God has set
for us. We must be consistent in all ve do.
4. What Are the Bible Reference Material Available on
the Market? There are several categories of reference
material vhich can be very helpful for a Christian in
studying the Word of God:
a. Study Bible. Some of the study Bibles such as
Harper's, Ryrie's, etc. have been available to students of
the Bible in most Christian bookstores. They contain brief
introductions to each of the sixty-six books, cross-
reference of particular names and vords, maps, and other
helpful material.
b. Bible Concordance. This is a reference book
vhich helps the Bible student to locate a particular vord in
almost every place in the Bible. This reference book is
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extremely helpful when one studies certain topics in the
Bible. Which concordance you should buy depends on which
version of the Bible you use. Concordance is available in
the King James, Revised Standard and New International
versions .
c. Bible Dictionary. Such reference books help us
understand some biblical terms. It also has some other
helpful information about the Bible. Different publishers
have published their own Bible dictionaries.
d. Bible Encyclopedia. These contain more entries
and more detailed information than Bible dictionaries. They
even give brief introduction and outline of each of the
sixty-six books in the Bible, and summaries of different
theological points of view concerning certain doctrines in
the Bible.
e. Surveys and Introductions. They deal mainly
with the background information about the sixty-six books in
the Bible, the issue of authorship, historical background,
and difficult passages of each of the books. It is
advisable to distinguish between those written by
conservative scholars and those written by liberals or non-
evangelicals. The latter do not believe in the supernatural
factors in the Bible. They do not accept, for example, the
miracles in the Bible as factual.
f. Bible Commentaries. They offer verse by verse,
or section by section explanation and interpretation of the
Bible. They are very helpful in explaining difficult
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passages in the Bible. Different commentaries are written
for different types of people. Some are written for
pastors, some for Sunday School teachers, some for college
students, and some for general readers. In buying these
books, you should select the one that meets your need most.
You may choose to buy a set of commentary on the whole Bible
or just on a certain book (e.g. the Book of Job).
5. How to Lead Bible Study? At some point of your
life as a Christian, you may be asked to lead a Bible study.
Most people like the idea but do not know how to prepare and
lead a Bible study. Several suggestions are helpful in your
preparation for a Bible study:
a. Pick the passage of the Bible to be studied,
whether it be a section, a chapter or, a book. We need to
define the scope of our study.
b. Familiarize yourself with that passage of the
Bible by reading it several times. It should be the focus
of our attention.
c. Analyze the passage and classify some of the
important thoughts into several categories. Then form them
into an outline. That way you will help others to have a
clear perception of what that passage is all about.
d. Study diligently any name, place, term or
phrase, whose identity or meaning you are not very certain
of, by using aids to Bible study that are available. Write
down all the answers you discover.
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e. Relate the main teaching o� the passage to our
daily living. Ask the question, "How can I apply this
particular teaching to my life?"
f. Gather illustrations that will help you clarify
what you want to share with the group. These illustrations
will make your Bible study interesting.
6. In order to make your Bible study effective, the
following suggestions may be helpful:
a. Ask the participants to read the passage at
least twice before coming for the study. Ask them to write
down any questions they may have while they read the
passage .
b. Begin the study with a brief prayer. This will
also focus the group's attention on the study.
c. Ask someone to read the whole passage without
interruption. This will refresh the group's memory on the
passage .
d. Give a brief introduction and an outline of the
passage so the group has a clear idea of what the passage is
all about.
e. Bring up the central theme of the passage and
invite discussion by raising some questions. Listen to what
others have to say about the theme of the passage. When
someone digresses from the theme, interrupt him tactfully
and bring back the discussion.
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�. Reiterate the important teachings o� the passage
and use illustrations to clari�y them. Make applications to
our daily lives.
g. Make a brief but clear conclusion o� the study.
It helps the group members to better remember what they have
learned and to apply it.
h. Ask i� there is any prayer request from the
group, especially those related to the theme of the study.
Close the study with prayer led by one or two participants.
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D. Spiritual Journal
The very term "spiritual journal" may puzzle many of
us. It was not a popular idea among Christians until
recently when books on spiritual disciplines appear on
bookstore shelves to reintroduce the idea to the present day
Christians .
1. What Is Spiritual Journal? It is a kind of diary,
so to speak, except it is different in two ways: First, it
is not a record of daily happenings. Second, it is not just
a record of irrelevant events. Spiritual journal is a
record of one's spiritual pilgrimage. It records events
that directly affect one's inner being.
2. Why Write Spiritual Journal? There are several
reasons why one wants to write a spiritual journal:
a. It puts in writing one's reflection or
meditation over a particular event or thought. The journal
serves as a place while we can bare and examine our souls.
b. It helps to retain what has gone on within
ourselves that we can look back to. It also serves as an
inner experience from which we can learn some new lessons
for our life's journey. It helps us to avoid making the
same mistake again and again.
c. It records our relationship with God�how He has
answered our prayer, how He has seen us through trials and
temptations .
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d. It helps us to redirect our lives when we feel
we have lost our direction. By reading our own spiritual
journal, we can look back at our past and look forward to
our future with certainty.
3. How to Write Spiritual Journal?
a. It must be spontaneous. We do not write a
spiritual journal for its own sake. We should not feel
obliged to write anything down when we don't have anything
to write about.
b. It must be honest. Spiritual journal is
intended for our own reading and not for others'. Of
course, we know that some people's journals have been
published after they have died. But they are only a very
small number among famous people. They never intended to
have their journals published. Since spiritual journal is
intended for our exclusive use, we ought to be as honest as
we can be, otherwise we will deceive ourselves by what we
write .
c. It must be done with continuity. It is OK to
skip several days even several weeks. But it is important
to form a habit of journal writing. Sometimes we do not
feel like writing, not because we do not have anything to
write but because we are simply lazy. When journal writing
becomes a part of our spiritual discipline, we shall profit
greatly from it.
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E. Holy Living
1. The Biblical Mandate. Throughout the Bible ve see
our God as a holy God. And because He is holy. He demands us
to be holy as veil (Lev. 19:2, 1 Thess. 4:3).
2. What is Holiness? The vord "holy" in Hebrev and
Greek has the meaning of "separation from vhat is common or
unclean, and consecration to God" (Wycliffe Bible
Encyclopedia) .
3. The Holiness of God. When the Bible says that God
is holy, it means that God is separate from the vorld. The
world is sinful but God is sinless. He abhors sin.
4. The Holiness of God's People. As mentioned above,
God expects His people to be holy as well. It means that ve
are to separate ourselves from the sins of the vorld and to
consecrate ourselves for His ovn use. It is also a vitness
to the vorld that ve belong to God and that through our holy
living ve may attract non-believers to turn to God.
The holiness of God's people can be seen as positional
and experiential. As soon as ve are saved, ve are called
saints (God's holy people), but our status as holy people
must be lived out in our daily living. We are living in a
sinful vorld. It is important that ve vatch our ovn conduct
that ve should not conform ourselves to the vorldly codes of
ethic. Instead, ve must firmly hold on to the biblical
standard of morality. Only then can ve attract the vorld to
come to accept Christ as Savior.
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5. The Ten Commandments. They were given to the
Israelites when they came out of Egypt. God was moulding
them as His people and was giving them the Law to keep.
These commandments are found in Ex. 20:3f. They are not
only applicable to the Israelites but also to every
followers of Christ because of their absolute nature. Yet,
Christians are not to be legalistic. Every commandment
ought to be obeyed not out of obligation but out of love, as
Jesus points out in Jn. 14:15 "If you love me, you will obey
what I command."
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F. Family Life
1. The Origin of Family. The origin of family can be
traced to the account of God's creation. Family is a part
of God's creation vhen He created man and voman. Through
the natural lav of reproduction, a man and a voman obtain
their offsprings. And the social unit that is formed by
parents and children is called family.
2. The Roles of Husband and Wife. The roles of
husband and vife very much depends on the culture in vhich
the family lives. In most agricultural societies, the
husband is usually the bread vinner and the vife the
homemaker as veil as the nurturer of their children. But in
Western industrialized societies, with the increasing number
of women vith children entering the vorkforce, the image of
a homemaker and mother has become obscure. On top of that,
many married vomen decide not to have children. Instead of
being homemakers, they put career on the top of their
priorities .
3. The Importance of Family. A family is the basic
unit of a society. It consists of people vho are bound
together by direct blood relationship. The health of a
society depends very much upon the health of families that
make up the society.
The importance of family can also be seen as the place
where the younger generation of a society is nurtured. If
children have a healthy place vhere they grov up, they vill
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most likely grow up to be mentally and emotionally healthy.
On the contrary, if they are deprived of wholesome families
in which to grow up, they will most likely become
delinquent .
4. The Education of Children. In our society,
mandatory education for high school and under is the law.
And with financial support from local and state government,
public school provide ample opportunity for educating our
youth. Many people, therefore, rely on public schools for
their children's education.
Needless to say, schools do provide education in terms
of academics. But when it comes to moral education, public
schools provide virtually nothing. In this case. Christian
parents must assume their responsibility to instruct their
children in the Word of God at home, alongside with the help
of the Sunday School program provided by the church.
5. Family Altar. The term "family altar" can be
defined as a place and time where and when the family gather
together for the purpose of worshiping God. It is important
that each Christian family develops its own family altar in
which family members can sing praises to God, read the Word
of God and pray to God together as a family. This kind of
activity will strengthen the family ties. That is why
someone says, "the family that prays together, stays
together . "
6. Children's Attitude toward Parents. The Chinese
have traditionally emphasized the importance of filial
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piety, and rightly so. To honor and obey one's parents is
not only natural but also biblical. Of course, a
Christian's honoring and obedience to his (or her) parents
must be in harmony with his commitment to God.
7. Family Serving God Together in the Church. It is
very important that each family attends the same church and
serves the Lord together in the various capacities of the
church's ministry. This will in turn strengthen the family
ties .
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II. LOCAL CHURCH LIFE
A. Worship
1. What is worship? Worship is our devotion to God in
which we offer our praise and homage to God.
2. Whom do we worship? Some people worship idols,
some worship their ancestors. In the case of a Christian,
God is or should be the sole object of his worship.
3. Why do we worship God? Because the Bible teaches
us so. Deut. 6:13 reads, "Fear the Lord your God, serve Him
only and take your oaths in his name." We should worship
Him because He deserves our worship. And we should worship
none other than God because He alone deserves our worship.
4. How should we worship? In Jn. 4:24, Jesus mentions
two things that we should bear in mind when we worship God:
a. We should worship Him in spirit. God is spirit
and he wants us to worship Him in spirit. It means that we
ought to let our spirit do the worshiping instead of merely
our body and mind.
b. We should worship Him in truth. When God sees
us, he does not simply look at our outward appearance, but
our innermost being. Quite often a person outwardly appears
to worship God, but his spirit is not in the state of
worship, and God is not pleased with such "worship."
5. Preparation for worship. It takes some preparation
in order to have a meaningful worship. Many people come to
301
church for worship with their energy exhausted. Usually,
the reason is that many stay late on Saturday night and find
themselves still sleepy when they go to church for worship.
We do well if we go to bed early on Saturday night and have
our energy replenished just before we go to worship on
Sunday morning. Once we arrive at the church, let us not
spend the few minutes before the service chatting with
friends. Instead, let us be silent before the Lord and
prepare ourselves for a meaningful worship in spirit.
Note: Many Chinese practice ancestor worship. Some
Christians argue that such practice is not in conflict with
biblical teachings. But in essence, ancestor worship is
filial piety which has gone too far as to make a god out of
one's parents. The Bible is clear in stating that God alone
deserves our worship. We may remember our deceased
parent(s) and ancestors. But it should be an expression of
love, not an act of worship.
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B. Offerings and Tithing
1. The origins of offerings and tithing in the Old
Testament. We read in Gen. 4:3-5 about Cain and Abel
offering their sacrifices to God. In Gen. 8:20, Noah
offered a burnt offering to God. In Ex. 25-30, God
instructed Moses to build a tabernacle for the Israelites to
offer sacrifices to Him.
We also read about people in biblical time giving their
tithes to God, e.g. Abraham, when he claimed victory over
his enemies (Gen. 14:20); Jacob, when he saw God in a vision
at night (Gen. 28:22). The Law of Moses also instructs the
Israelites to give one tenth of their produce and livestock
to the Lord (Lev. 27:30-32). In Mai. 3:8-9, the prophet
warned that the Israelites had robbed God of His belonging
when they refused to give their tithes.
2. Offerings and tithing in the New Testament. The
Law of Moses was fulfilled in Christ. As Christians, we are
no longer under the obligation of the Law. The New
Testament does not prescribe any sacrifice for us to offer
to God except the sacrifices of praise and charity (Heb.
13:15-16). Nevertheless, we read that the early Christians
did give what they had for various purposes, including help
for the needy saints, and promotion of the preaching of the
Gospel. Present day Christians can and should do likewise.
We should give part of what we have to help those who are in
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need, to support our church's ministry, and to further the
Kingdom of God.
3. The importance of offering and tithes. Without the
offerings and tithes given by members to the church, the
vork of God can hardly be carried out. Without pooling
together the resources that God has entrusted to us, the
preaching of the Gospel vill be seriously handicapped. Our
offerings not only contribute to the Lord's vork, they also
contribute to our ovn spiritual veil-being. By regularly
giving our tithes and offerings to God, ve become God's
channels of blessing. Moreover, by giving our tithes and
offerings, ve learn hov to be better stevards of God's
blessings .
4. The motives of giving tithes and offerings. Some
people give out of a guilt feeling. Some people give vith a
hope to receive more blessings from God. But the motive
that pleases God is love. Love causes us to villingly give
vhat ve possess to God. Love makes us do it ungrudgingly.
5. The obstacles of giving. Some Christians have
difficulties practicing this kind of stevardship in spite of
their villingness to give. One major obstacle is that they
do not consider offering and tithing as a high priority in
their financial life. We vould do veil if ve could set
aside our offerings and tithes as soon as ve receive our
income. We should honor God by giving the first portion of
our income and then manage the rest of it.
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6. Misunderstanding about offerings. In the book of
Acts we read about a man called Simon the magician who
offered his money to the apostles, hoping that by doing so
he would receive the power to grant the Holy Spirit to
others. Needless to say, he did it with a false assumption
that the gifts of God could be obtained with a price. The
Bible makes it clear that God is righteous and takes no
bribe. He is pleased with people who honor Him with their
offering, and He does bless such people. No one can solicit
His blessing by bribing Him.
7. The blessedness of giving offerings and tithes. In
Mai. 3:10-12 God promises to "pour down" His blessing until
we have no place to contain His blessing. By faithfully
giving our offerings and tithes, we will become more blessed
than ever .
8. At our church, there are several types of offerings
that serve different purposes. The General Fund is for the
general expenditures of the church in day-to-day operation.
The Mission Fund is for supporting the work of missionaries.
The Building Fund is for the financing and remodeling of the
church properties. The Good Samaritan Fund is for people
who are in desperate needs. Designated offerings for
missions, charity, seminary students, and pastoral staff are
subject to the Church Board's approval.
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C. Sacraments
There are only two sacraments prescribed in the Bible
and recognized by the Christian Church after the
Reformation, as opposed to seven in the Roman Catholic
Church (namely baptism, confirmation, the Eucharist,
penance, extreme unction, holy orders and matrimony). And
these are baptism and the Eucharist (or the Lord's Supper).
1. Baptism
a. What is baptism? It is a ceremony performed to
a person who accepts the Lord and becomes a member of the
believers' community, done by immersion, aspersion
(sprinkling), or suffusion (pouring). In whatever mode it
is done, it should be done in the name of the Father, the
Son, and the Holy Spirit (Matt. 28:19).
b. What does baptism typify? It typifies the
believer's identification with the Lord in His death and
resurrection (Rom. 6:3-5), the cleansing of sin (Acts
22:16), the infilling of the Holy Spirit (Acts 1:5), and the
admission into the community of believers or the Body of
Christ (1 Cor. 12:13) .
c. Does the Bible speak of a specific mode of
baptism? No. There are places in the Bible where immersion
is implied (Matt. 3:13-17), and there are places where
sprinkling or pouring is implied (Acts 10:44-48, 16:33).
d. Why should a Christian be baptized? Not because
baptism causes (it does not) a person to be saved, but
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because it is commanded by the Lord Jesus (Matt. 28:19). It
is also a way of letting the world know that we are His
followers (Gal. 3:27).
e. What are the prerequisites for baptism? First,
one must be clear about his salvation. On top of that, we
at E.C.C. require that candidates for baptism take at least
the first four lessons of the Seeker's Class. A person
should know who and what he believes in before he is
baptized .
2. The Lord's Supper.
a. The origin of the Lord's Supper. It can be
traced in passages in Matthew, Mark, and Luke. It
originates from the supper which the Lord had with His
disciples just before He was delivered to the High Priest.
The Lord commanded that it be observed in remembrance of
Him, who died for the sins of the world.
b. What do the elements in the Lord's Supper
represent? While the Roman Catholics believe that the bread
(wafer) and the grape juice actually change into the body
and the blood of the Lord after the priest's consecration,
we believe that the bread represents His body and the cup
His blood. He gave His own life to bear the consequence of
our sins. And those who put their trust in Him shall be
saved .
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D. Christian Service
1. Whom do we serve? Most of all, it is God whom we
serve. He is our Master, we are His servants. Second, out
of our love and service to God, we serve our fellow
believers (people in the church). As Christ has set His
example for His disciples, we ought also "wash each other's
feet" (Jn. 13:14). Third, out of our love and service to
God we serve our fellow humans (people in society). It is
not good enough simply to serve our brothers and sisters in
the Lord, we should also serve those who are not (Matt.
5:43-48) .
2. Why do we serve?
a. We serve because we are grateful for God's
salvation. We do not serve because we have to, but because
we want to. We serve Him because we are grateful to Him.
b- We serve because Christ's love has compelled us
to do so (2 Cor. 6:14-15). His love has motivated us.
c. We serve because we are his stewards (1 Pet.
4:10). Since God has entrusted to us some of His gifts, we
are to use these gifts in our service for His glory.
3. Our attitudes toward our Christian service.
a. We must realize that spiritual gifts are for the
benefits of others and not for our own. In other words, let
us not use our gifts to bring glory to ourselves but to use
them for the edification of others.
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b. We must glorify God in our Christian service.
That is the reason why God has granted us those gifts. So
as we serve, let us bear in mind that we are not doing it
for our own glory, nor for someone else's glory, but for the
glory of God.
c. We must deem others better than we are.
Humility is necessary if we want to make our Christian
service worthy of God's approval.
4. On spiritual gifts. Paul mentions about spiritual
gifts in both his Epistle to the Romans and his First
Epistle to the Corinthians. Below is a comparison of the
two sets of spiritual gifts:
In Rom. 12:6-8 In 1 Cor. 12:28
- Preaching - Church planting
- Serving - Preaching
- Teaching - Teaching
- Counseling - Miracle working
- Giving/caring - Healing
- Administrating - Helping
- Helping - Administrating
- Speaking in tongues
- Translating tongues
5. Personal Application. Every year in February, our
church holds a special Sunday called Congregational
Dedication Sunday, when members are given the opportunities
to serve within the scope of our church's total ministry.
At the end of the manual (Appendix B) you will find a sample
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of the dedication form vhich is distributed on that day. If
you have not participated in any of the ministries in our
church, ve encourage you to start serving the Lord according
to the spiritual gifts you have received.
Note: Our church's policy regarding the gift of
speaking in tongue is that ve neither forbid nor encourage
its use.
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E. Full-Time Ministry
Throughout history, God calls some men and women into
full-time ministry, which means that God wants them to make
the preaching of the Gospel and the shepherding of His
people to be their life's work.
1. Divine Calling. When we talk about God's calling,
it is necessary for us to make a distinction between general
and specific callings. By general calling we mean that
every believer is called to serve God by using one's
spiritual gifts. Nevertheless, there are numerous biblical
references which show that God does call some of His people
to do some specific work for Him. Through the burning bush
God called Moses to lead the Israelites out of Egypt (Ex.
3:1-12). God called Jeremiah to be His prophet (Jer. 1:4-
10). Jesus called the Twelve to be His apostles (Matt.
10:1-4). Paul was called to be His apostle to the Gentiles
(Gal. 2:7).
2. Ordination. The origin of ordination can be traced
as far back as the Old Testament time when priests were
ordained by laying on of hands (Ex. 28:41; 29:9). In
relation to the church's ministry, we read in the New
Testament about the apostles laying their hands on the
deacons elected to serve the table in the early church (Acts
6:1-6), and about Timothy's ordination to be an elder (1
Tim. 4:14).
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a. Why ordination? The purpose o� ordination is to
separate the ordained for the specific tasks that God has
called them to do. It is also a ceremony done in the public
to let people knov that the ordained have accepted and vill
carry out God's calling.
b. Who does the ordaining? As a rule, only those
vho have received ordination themselves do the ordaining.
c. Whom do ve ordain? Candidates of pastors and
missionaries (elders and deacons are also ordained, but in
slightly different sense because they are not full-time
vorkers of the Gospel). They must be genuinely called by
God (Tit. 1:6), and they must demonstrate the qualifications
to carry out the vork they are called to do (1 Tim. 3:lf).
d. E.C.C. practice. Here at our church, we first
identify the need for a person who will fulfill a certain
ministry. Next, having selected and examined his faith in
Christ, his qualifications and his reputation, we recommend
him to the church board and the congregation. Then we
proceed to ordain him in front of our congregation on a set
date (1 Tim. 4:14, Acts 13:3).
3. Types of ministry. A believer may be called into
one of the following types of ministry:
a. Pastorate. He is to shepherd God's flock by
feeding them with His Word and by caring for their souls.
b. Missions. He is to go and stay at a place where
the majority of people have never heard the Gospel and to
plant a church.
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c. Evangelism. He is to travel to places vhere
many people have not heard the Gospel and to bring to them
the message of salvation.
e. Special ministries. These include campus
ministry, in vhich a person vorks exclusively vith students
vho have not yet believed in Jesus as their Savior;
evangelism through mass media vhich includes radio and
television broadcasting; Christian journalism and publishing
that spread the Gospel and the Word of God through printed
matter .
4. Theological Education.
a. Is theological education necessary for a person
vho enters full-time ministry? Although it is not
absolutely necessary, yet it is strongly recommended,
because there is so much to learn before a person becomes an
effective Christian vorker. Even in the Old Testament
times, vould-be prophets vent to schools to receive their
training (2 Ki. 2:3). Most churches today require that
vould-be pastors and missionaries receive certain
theological education. Here in the U.S., the standard
degree for a pastor is a Master of Divinity, vhich takes
three years to complete beyond a college degree. As for
missionaries, a tvo-year Master's degree either in religion
or missions is usually required.
b- Hov does one decide vhich seminary is best for
him?
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1, Its statement o� faith must be true to the
vritten Word of God. The faculty must demonstrate a genuine
faith in Christ and the vritten Word of God.
2. The seminary must provide an environment that
nurtures the students' spiritual life.
3. The program must involve as much practical
training as possible for the students.
4. The school must hold a high academic
standard .
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F. Church Membership
1. Biblical principle. Must a Christian become a
member of a local church? Although the Bible never mentions
about church membership, both the Old Testament and the New
Testament indicate that every believer should be a part of
the Christian community. In Ex. 30:33,38 we read if there
is anyone who wilfully violate the Law of Moses, he is to be
cut off from the people of Israel. In the New Testament,
Paul talks about extending the right hand of fellowship
(Gal. 2:9), which means admitting a Christian into the
fellowship of believers. Both instances imply, if not
indicate, church membership.
2. Reasons for a church membership. There are several
reasons why a believer should become a member of a local
church:
a. A sense of belonging. It helps him to identify
with a certain community of believers, where he has the
freedom to fellowship with and the responsibility to serve
its members.
b. An exercise of commitment. Without a
membership, a believer is usually uncommitted to any church
and its functions. It is important that he belongs and be
committed to a certain local church in which he can dedicate
his service.
c. A resource for church leadership. Without
drawing a line between members and non-members, a church
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leadership may face the danger of being infiltrated by ill-
intentioned parties. Once the leadership is infiltrated,
the church faces the danger of contention and division as
well as apostasy.
d. A condition for voting right. Without a
membership, the task of administering the church becomes
impossible. Without it, the church invites non-believers to
participate in the operation of the church, which could be
detrimental to the whole body. With membership, the church
can safely rely on people whose faith it knows well to
conduct its affairs according to biblical principles.
3. Prerequisites of becoming an E.C.C. member:
a. A person must have the born-again experience
before he can be admitted as a member. A person should not
become a member of a local church if he is not yet a citizen
of the Kingdom of God.
b. He must have been baptized before he can be
admitted as a member. He could be baptized either at E.C.C.
or at another Christian church, as long as he has received
proper instruction about salvation and was baptized in the
name of the Father, and of the Son, and of the Holy Spirit
(Matt. 28:19).
c. He must show Christian integrity. He must live
up to the faith he professes. If a person claims to be a
Christian and yet continues to live a sinful life, his claim
to be a Christian is not valid.
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d. Acceptance o� E.C.C. statement o� �aith. In a
world where many religious organizations claim to be
Christian and yet believe in things that are unbiblical, it
is necessary �or a local church to have a statement o�
faith, to let people know what she believes. A copy of the
E.C.C. statement of faith is included at the end of the
manual (Appendix A). It is good to review it periodically
to remind ourselves of what we believe.
4. Duties of an E.C.C. member:
a. Attend Sunday worship service regularly. One of
the reasons why we need a church is to be able to worship
God with other believers. Worship is a very important part
of our Christian life. Through worship we come in contact
with God face to face. By coming into His presence
regularly, our relationship with Him is thus maintained.
b. Attend the annual congregational meeting. In
that meeting, important matters relating to the general
ministry of the church is brought up for members'
information and decision. In that meeting, new deacons are
elected and the annual budget is approved. Sometimes, an
emergency meeting is called when an important and urgent
matter needs to be brought up before the members for
decision .
c. Offering and tithing. It is the member's duty
to support the total ministry of the church through the
giving of his free-will offerings and tithes.
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d. Christian service. Besides giving monetary
support, each member should also support the church's
ministry by directly involving himself in Christian service.
These services include teaching Sunday School, serving as an
officer in a particular fellowship, ushering in the worship
service, preparing Sunday lunch, and so on. God calls us
not just to receive His salvation but to joyfully serve Him
as well.
e. Support church projects. Once in a while, the
church has a special project such as spring or summer clean
up, remodeling of buildings, and so on. At such occasions,
members are expected to lend their support so that the
project may be done as planned.
5. Termination of membership. An E.C.C. membership
can be terminated for the following reasons:
a. Transfer to another church.
b. Moving out of the greater Seattle area.
c. Consecutive absence from Sunday worship for six
months or longer.
d. Excommunication, which means membership
suspended due to denial of faith or refusal to repent from
known sin or sins.
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G. Body Life
1. Definition: The term body life can be defined as
fellowship among believers who share the same life (i.e.
eternal life) in Christ Jesus (1 Jn. l:3f).
2. Why is it important?
a. Because we are members of the Body of Christ.
It is necessary for us to live out our relationship with
other members of this Body in a practical way (1 Cor. 12).
b. Because we are our brothers' keepers (Gen. 4:9).
We are to care for our brothers and sisters in the Lord,
both spiritually and physically (Rom. 15:1-7).
c. Because it is necessary for mutual edification
(Eph. 4:16). Spiritual growth cannot be complete without the
context of a community. God uses other believers to help us
grow .
3. Introducing E.C.C. fellowship groups:
a. Health & Peace (Senior) Fellowship. This is a
fellowship formed for elderlies who have retired from their
work. They meet once a month at the church for a time of
fellowship and mutual encouragement.
b. Sisters Fellowship. This is a fellowship formed
for women of all ages. They also meet once a month for a
time of fellowship and encouragement. They often contribute
their time and effort to raise money for the work of
missions through bake sales, etc.
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c. Joseph Fellowship. This is a fellowship formed
for business men and women. They gather twice a month for a
time of fellowship, Bible study, and exchange of ideas as
how they can become effective witnesses in their businesses.
d. Agape Fellowship. This is a fellowship formed
for middle-aged men and women whose children (if any) attend
high school and beyond. The program of their monthly
fellowship meetings include topical discussions, potluck
dinners, and the giving of testimonies.
e. Family Fellowship. This is a group of families
with children in elementary school and under. They meet
twice a month for fellowship, Bible study, and topical
discussions .
f. Young Couples Fellowship. This is a group of
young couples who have children of preschool age and under.
They meet twice a month for fellowship and discussion as how
to keep their young children healthy and to prepare them for
school. They also discuss issues pertaining to building a
Christ-centered home.
g. Young Adults Fellowship. This is a group of
young men and women who are either attending graduate
schools or working. They meet every Friday night for
singspiration and Bible study. Outdoor activities are
planned whenever the weather permits.
h. College Fellowship. This is a group of mostly
overseas college students who are studying at different
colleges or universities in Seattle. Like the Young Adults
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Fellowship, they gather every Friday night for singspiration
and Bible study. Outdoor activities are planned whenever
the weather permits.
i. Alpha Omega Fellowship. This is a group of
college students who are mostly born or raised in this
country. They have similar program as the College and Young
Adults Fellowship and they meet once a week on Friday
nights .
j. Young Students Fellowship. These are high
school students who meet every Sunday morning for a time of
fellowship and Bible study. Sports activities are organized
to encourage a bond among themselves.
k. Youth Fellowship. This is a group of junior high
students who meet every Saturday morning for a time of
fellowship and Bible study. Like the Young Students
Fellowship, they often go out for sports activities.
1. Sunshine Club. This a a group of children who meet
twice a month on Friday nights while their parents meet in
the Family Fellowship. They meet for singing, memorizing
Scripture verses, and recreation.
If you are currently not a member of any fellowship
group, you are encouraged to start thinking of joining one
that suits you.
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III. CHURCH LIFE AT LARGE
A. Witnessing
1. Definition. In contrast to preaching, witnessing
can be defined as an act of testifying to the saving grace
of God in Christ and its consequences, by words and deed,
that others may also become saved (Lk. 8:39, 24:48).
2. Reasons for witnessing:
a. It is our Lord's command. He bids us to tell
others what has happened to us upon accepting Him as our
Savior, that others may also know how they can be saved.
b. It is God's way of advancing His kingdom (Matt.
28:19-20). God could have sent His angels to tell the world
about His salvation, but He prefers to have us do the
telling, because it is one of the most effective way of
leading others to Him.
c. It is the consequence of our love for lost
souls. We do not want to see them perish but to have them
saved from eternal damnation (Acts 3:9).
d. It is our way of saying thanks to God for saving
us. We do not have anything to repay Him for His great
salvation. Yet we can share His love and salvation with
others as a way of saying thanks to Him (Rom. 1:14,15).
e. It is a way of affirming our faith. Every time
we tell others about God's salvation, we affirm what we
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believe. By witnessing to others, we strengthen our own
faith.
3. Preparation for witnessing (1 Thess. 3:15):
a. We must be sure that we have the born-again
experience. Without it, what we say to others is
irrelevant. In other words, we would be telling others
something we do not know.
b. Basic Bible knowledge, especially those that
pertain to the truth about salvation. We must be able to
tell someone why we need God's salvation and what we must
believe in order to be saved.
c. Christian lifestyle. Our lives must be
consistent with what the Bible teaches, otherwise what we
say is discounted by what we do. In other words, our
conduct must support what we say to convince others that
what we tell them is true.
4. Methods of witnessing. Some people have developed
simple methods of presenting the Gospel without
shortchanging the biblical truth. Among them are:
a. The Four Spiritual Laws. This method of
presenting the Gospel was developed by Bill Bright, founder
of Campus Crusade for Christ.
b. Evangelism Explosion. This method was developed
by James Kennedy, pastor of Coral Ridge Presbyterian Church
in Ft. Lauderdale, Florida. It summarizes the Gospel in
five headings: grace, man, God, Christ, faith. Seminars are
conducted from time to time throughout the year at different
places to train believers in the art of presenting the
Gospel .
For more information, please contact your pastor
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B. Missions
1. Definition: The word mission comes from a Latin
word which means "to send." The concept is derived from
Jesus' sending of His disciples to preach the Good News to
all peoples in order to make them His disciples (Matt.
28:19-20, Mk . 16:15, Jn. 20:21).
2. Types of missions (Acts 1:8)
a. Mission within similar culture. This can be
either local or abroad. For instance, when a church in
Taiwan sends someone to make disciples among his own people
without leaving the country or to make disciples among the
Chinese in the U.S.
b. Mission crossing cultural barrier. This can be
either local or abroad. For instance, a Mandarin speaking
Chinese church sends someone to make disciples among the
aborigines of the hill country in Taiwan or among the
Javanese in Indonesia.
3. Missions and you (Isa, 6:8). To many Christians,
missions is for some people who have given up their jobs to
go to far away countries to preach the Gospel. It has
nothing to do with themselves. In fact every Christian
ought to be involved in the work of missions. How can we
get involved in missions?
a. Through prayer support (Rom. 15:28-30). There
are missionaries whom you know that need your support in
prayer. They need spiritual and moral strengths to do the
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Lord's work where they are sent. Your prayer does make a
difference. Write down their names and remember them in
your daily prayer.
b. Through financial support (Phil. 4:15,16).
Apart from your regular tithes or offerings, you may set
aside an amount of money and designate it for the work of
missions. At E.C.C, there is a mission committee whose
members are responsible for the distribution of the mission
fund to missionaries or mission organizations who need our
support .
c. Through personal involvement (Rom. 1:14,15).
You may not receive the call to be a full time missionary,
yet you may still have the opportunity to be personally
involved in the work of missions. For instance, every
summer many mission organizations provide opportunities for
Christians in this country to do short-term missions in a
designated foreign country such as China or Japan or Latin
America. For further information, you may contact your
pastor or the person in charge of the Mission Committee.
4. Examples of mission organizations which are
supported by E.C.C:
a. Overseas Mission Fellowship
b. The Evangelical Alliance Mission
c. Chinese Christian Mission
d. Missions to the Unreached Peoples
e. Partners International
f. International Missions, Incorporated
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c. Social Involvement
1. Definition: By social involvement we mean the
discharging of Christian duties as related to society. It
should be distinguished from social action which means the
efforts to change the entire social system by any means,
sometimes even through violence and revolution.
2, Some examples from the Bible:
a. Concern for the poor (Deut. 15:7-11)
b. Concern for the underprivileged (Matt. 25:34-
40)
c. Concern for the oppressed (Ps. 82:1-4)
d. Concern for local and world peace (1 Tim.
2:1,2)
e. Concern for public morality (Matt. 5:13)
3. Evangelism and social involvement: Which is more
important? Both are important. Neither can stand without
the other. But when we have to choose between the two
because of limited resources, evangelism must come first,
this being the first calling the Lord has given us.
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D. Major Denominations
1. Definition. By denomination we mean any religious
group that holds a specific set of doctrines and/or
tradition which can be recognized by their name, e.g. the
Methodists, the Presbyterians, and the Episcopalians.
2. Different views concerning denominations:
a. Against (1 Cor. 1:10-17). People who object to
denominations argue that:
(1). Denominations tend to promote divisions
among Christians and thus dividing the Body of Christ. By
doing so, they are also in a potential danger of human
control and tradition.
(2). Denominations tend to polarize biblical
teachings such as predestination versus free will, infant
baptism versus believer's baptism, baptism by immersion
versus baptism by sprinkling, glossolalia (speaking in
tongues) versus non-glossolalia .
b. For (Num. 1-2). People who are in favor of
denominations argue that
(1). Denominations consolidate the strengths of
local churches for greater work, such as the training of
ministers, the planting of new churches, the supporting of
missionaries, etc.
(2). Denominations have the ability to protect
local churches from Infiltration of faulty theologies by
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writing up a statement of faith and through supervision
provided by denominational officials.
3. Some major denominations in the U.S. Our space
does not allow a lengthy description of all major
denominations. We mention, therefore, just a dozen or so of
them and group them together under the following categories
(the asterisk denotes biblical position similar to that of
E.C.C). Material and statistics used in this section are
from the Handbook of Denomination (8th edition, edited by
Frank Mead and revised by Samuel Hill, published in 1988 by
Abingdon Press in Nashville, Tennessee).
a. The Baptists*
(1). Origin: As a church, or organized churches, they began
in Holland and England. As persecution arose, they
spread all over Europe and eventually to North
Amer ica .
(2). Theological emphases: While they differ among
themselves in certain details, they agree upon the
following principles of faith:
- the inspiration and trustworthiness of the Bible as
the sole rule of faith and practice;
- the lordship of Jesus Christ;
- the inherent freedom of individuals to approach God
for themselves;
- the granting of salvation through faith by vay of
grace and contact with the Holy Spirit;
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- the sacraments of Holy Communion and Baptism of
adults by immersion only;
- the independence of the local church;
- complete separation of church and state.
(3). Representative organizations:
- Southern Baptist Convention
- American Baptist Churches in the U.S.A.
- Conservative Baptist Association of America
b. The Lutherans*
(1). Origin: The Lutheran churches originated from Germany
where Martin Luther (1483-1546), a former Catholic
priest, led the Reformation, confronting the Roman
Catholic Church on a number of doctrines which had
departed from the Bible. Under persecution, it spread
from its birthplace to Europe and North America.
(2). Theological emphases: Their belief is built upon the
biblical teachings as expounded by Martin Luther,
their theological emphases include:
- justification by faith;
- the fallen nature of humanity;
- the Bible as the inspired Word of God and the
infallible rule of faith and practice;
- the sacraments as signs as well as channels through
which God bestows His forgiving and empowering grace
upon mankind.
(3). Representative organizations:
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- Evangelical Lutheran Church in America (the result
of the 1988 merger of three former Lutheran
denominations, namely The American Lutheran Church,
Lutheran Church in America, and Evangelical Lutheran
Church)
- The Lutheran Church�Misourri Synod
- Wisconsin Evangelical Lutheran Synod
c. The Presbyterians*
(1). Origin: The Presbyterian (the word derives from a
Greek word meaning "elder") churches find their origin
in John Calvin (1509-1564) and the Protestant
Reformation .
(2). Theological emphases: The Presbyterian teachings are
built upon Calvin's theology which include
- the total depravity of man;
- the unconditional predestination of the saved;
- limited atonement of God;
- the irresistible grace;
- the perseverance of the saints.
(3). Representative organizations:
- Presbyterian Church (U.S.A.)
- The Presbyterian Church in America
- Cumberland Presbyterian Church
d. The Methodists*
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(1). Origin: The origin of the Methodist churches can be
traced to a movement led by John Wesley on the campus
of Oxford University in England,
(2). Theological emphases: The Methodist beliefs are built
upon Wesley's theology which emphasizes the following:
- the prevenient grace of God;
- predestination based on the foreknowledge of God;
- universal nature of the Gospel;
- man's free will either to accept or to reject
salvation;
- sanctification as a second work of grace, subsequent
to regeneration (being born again).
(3). Representative organizations:
- The United Methodist Church
- Free Methodist Church
- Evangelical Methodist Church
e. The Episcopalians*
(1). Origin: The Episcopal (the word derives from a Greek
word meaning "bishop" or "overseer") Church is the
American version of the Church of England. They
became separate organizations as the result of the
American Revolution in the 1770 's.
(2). Theological Emphases: Much like its predecessor, the
Episcopal Church emphasizes the following:
- loyalty to the doctrine, discipline and worship of
the one holy and apostolic church;
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- use of the Common Book of Pzayer as a common ground
for all members, regardless of their theological
outlooks ;
- belief in the real presence of Christ in the
elements of the Holy Communion.
(3). Representative organizations:
- The Episcopal Church
- Reformed Episcopal Church
f. The Pentecostals
(1). Origin: The Pentecostals are the offshoot of the
Holiness movement that came out of the early Methodism.
(2). Theological emphases: While agreeing with the
fundamental doctrines of other Protestant churches,
they emphasize the following:
- speaking in tongues as an evidence of the baptism of
the Holy Spirit;
- divine healing as a gift of the Holy Spirit given to
today's believers as it was given to the apostles.
(3). Representative organizations:
- The Assemblies of God, General Council of
- Independent Assemblies of God, International
- Church of God (Cleveland)
g. The Mennonites
(1). Origin: It started in Zurich, Switzerland in 1525,
consisting of Swiss Brethren who were opposed to the
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union o� church and state. The name Mennonite is
derived from Menno Simon, a former Roman Catholic
priest vho later joined the Reformation.
(2). Theological emphases: The folloving theological
emphases set them apart from other Protestant groups:
- rebaptism for those vho vere baptized as infants
- obedience to and respect for civil government except
to bear arms in a var;
- exclusion from the church and social ostracism from
those vho sin villfully.
(3). Representative organizations:
- Mennonite Church
- Reformed Mennonite Church
h. The United Church of Christ
(1). Origin: The denomination is the result of the mergings
of four smaller denominations in 1957 and 1961. They
vere the Congregational Church, the Christian Church,
the Evangelical Synod, and the Reformed Church,
(2). Theological emphases: While agreeing to adopt the
statement of faith drawn up in 1959 at Oberlin, Ohio,
the statement is not binding upon local churches
vithin the denomination. Each group (each of the four
denominations prior to the mergers) retains its ovn
doctrines and theological position.
i. Miscellaneous Evangelicals
334
(1). Christian and Missionary Alliance*. The
denomination originated in 1881 under the leadership o� A.
B. Simpson, a Presbyterian minister in New York who left
that church to carry on independent evangelistic work among
the unchurched. Strongly evangelical, the church stands for
the literal interpretation of the Bible and its inerrancy,
the atonement wrought by Christ, separation from the world,
and practical holiness.
(2). The Church of the Nazarene*. The church as a
denomination is the result of the merging of three
independent Holiness groups early this century. Its
theology is built on the doctrines of holiness and
sanctification as taught by John Wesley in the eighteenth-
century revival in England.
(3). The Evangelical Covenant Church*. The church
adheres to the affirmations of the Reformation regarding the
Holy Scriptures as the Word of God and the only perfect rule
for faith, doctrine and conduct. It emphasizes personal
faith in Jesus Christ as Savior and the reality of the
Church as a fellowship of all believers.
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E. Parachurch Organizations
1. Definition. By parachurch organization we mean an
organization whose purpose is to supplement the local
church's ministry so that the multifaceted ministry of the
Body of Christ can be completely carried out. They include
mission organizations, charity organizations, Bible colleges
and seminaries, evangelistic associations, radio & TV
ministries, etc.
2. The financing of parachurch organizations:
a. Through individual contributions. Most of them
develop a mailing list and write to people who show support
for them about the progress and need of the ministry.
People can send their contributions directly to them by
mail .
b. Through supports of local churches. Many
churches who have burden for the work of missions create a
mission fund from which they distribute the fund to
individual missionaries or mission organizations which are
considered worthy of their support. E.C.C. has a mission
committee which is doing just that.
3. Financial accountabilities: Most parachurch
organizations which are concerned about financial
accountabilities are members of the Evangelical Council for
Financial Accountability. When considering support for any
parachurch organization, it is wise to make sure that the
organization is a member of ECFA.
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4. The following mission organizations are taken from
the current directory of the Evangelical Council of
Financial Accountability:
- Ambassadors for Christ, Inc. (Paradise, Pa.)
- Billy Graham Evangelistic Association (Minneapolis, Mn.)
- Campus Crusade for Christ International (San Bernardino,
Ca. )
- Child Evangelism Fellowship, Inc. (Warrenton, Mo.)
- Chinese Christian Mission (Petaluma, Ca.)
- Far East Broadcasting Co., Inc. (La Mirada, Ca . )
- International Missions, Inc. (Reading, Pa.)
- Luis Palau Evangelistic Association (Portland, Or.)
- Mission to Unreached Peoples (Seattle, Wa.)
- Partners International (San Jose, Ca . )
- SEND international (Farmington, Mi.)
- Trans World Radio (Chatham, N.J.)
- World Relief Corporation (Wheaton, ll.)
- World Vision, Inc. (Monrovia, Ca)
- Wycliff Bible Translators, Inc. (Huntington Beach, Ca.)
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F. Cults and Occults
1. Pseudo-Christian Cults (1 Jn. 4:1-6)
a. Definition. By cult we mean any religious or
theological system which bears the name of Christ but is in
contradiction with the biblical teachings.
b. Basic criteria for identifying a religion as a
cult :
(1). Devaluation of the person of Jesus Christ
(2). Exalting a human being
(3). Extra-biblical canon
(4). Salvation by works
c. Some major pseudo-Christian cults:
(1). The Mormons. The Mormon religion was started by Joseph
Smith, Jr. (born December 23, 1805, in Sharon,
Vermont). Its beliefs can be summarized as follows:
- it considers the Book of Mormon as the rule of faith;
- it denies the doctrine of the Trinity;
- God has a physical body as man does;
- there are more than one God;
- Christ was married to Mary, Martha and the other
Mary;
- there are two kinds of salvation, i.e. general and
individual .
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(2). Jehovah's Witnesses. The Jehovah's Witnesses as a
religious organization was started by Charles Taze
Russell (born on February 16, 1852, in the town of
Allegheny, Pennsylvania). His teachings can be
summarized as follows:
- denial of the doctrine of the Trinity;
- denial of Christ's full deity;
- creation of Christ as God's "first son";
- denial of the existence of hell;
- Jehovah's Witnesses as God's only "true people."
(3). Christian Science. Christian Science, also known as
the "Church of Christ, Scientist," was founded by Mary
Baker Eddy in 1879. Its teachings can be summarized
as follows:
- matter and evil are unreal;
- God is All-in-all;
- man has no body;
- man has never fallen into sin;
- Jesus and Christ are separate entities;
- Jesus did not die for man's sin;
- there is neither heaven nor hell.
(4). Unification Church. The "church" was founded in 1954
in Korea by Sun Myung Moon, a former Presbyterian. He
teaches that
- God is not a triune God;
- God is composed of pairs;
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- Jesus is not God;
- Jesus did not accomplish his mission;
- all humanity will be saved;
- hell will be abolished.
(5). The Way International. It is one of the modern-day
behavior modification cults, founded by Victor Paul
Wierwille, a former minister of the old Evangelical
and Reformed Church (now known as the United Church of
Christ). He teaches that
- God is not a triune God;
- Jesus is the Son of God but not God himself;
- Holy Spirit is another name for God;
- Sin is the wrong way of gaining knowledge;
- Speaking in tongues is the only true and pure
worship .
(6). The Worldwide Church of God. It was founded in 1931
by a businessman named Herbert W. Armstrong. It is
best known for its monthly magazine called the Plain
Truth, and its radio and television program run by his
son called "Gardner Ted Armstrong Presents." His
teachings can be summarized as follows:
- God is not a triune God;
- Some divine promises pertain only to Israel, while
others pertain to the white English-speaking peoples
of America and Britain.
2. Non-Christian Cults
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The reason vhy we Include these religious systems Into
cults Is because they frequently employ Christian
terminology to confuse Christians In their proselytizing.
Among the more popular non-Chr Istlan cults are:
a. Transcendental Meditation. It vas founded by Maharlshl
Mahesh Yogi, vho came to California in 1959. He
teaches that
- God is the impersonal "creative intelligence" vhich
includes everything in existence;
- the purpose of life is happiness sought through an
endless cycle of incarnations and reincarnations;
- happiness is attained by diving vithin ourselves to
discover this creative intelligence within us, and
such discovery is "bliss consciousness";
- "Bliss consciousness" is attained only through the
seven steps of transcendental meditation;
- The mind is bypassed and these steps are
accomplished by a liturgy called mantra.
b- Hare Krishna. This cult was brought to the U.S. by a
Hindu monk who arrived on the streets of New York City
in 1965. His name was Abhay Charan De Bhaktivendanta
Swami Prabhupada. A summary of his teachings is as
follows :
- Krishna is the only one God, the "Supreme Absolute
Truth," the ultimate source of all things;
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- Krishna is the same as the God of Judaism, the God
of Christianity, the God of Islam, and the God of
Buddhism;
- happiness is to love and serve Krishna;
wholeheartedly, desiring to be united with him
- Man goes through the cycle of reincarnation;
- Body is evil and is the cause of all sufferings;
- Salvation is attained by chanting the Hare Krishna
mantra .
c. Baha'i. Founded by Baha'u'llah in the nineteenth
century, the Baha'i faith aims at a universal
community of the human race, the unity of all
religions, and world peace. His followers teach that
- the same spirit spoke in Moses, Jesus, Krishna,
Buddha, Zoroaster, and Muhammad;
- Baha'u'llah was the Promised One of the world's
great religions;
- a person may seek God without ecclesiastical aid.
d. New Age Movement. The movement include a wide variety
of religious cults and semi-religious organizations
such as
- Children of God
- Unity School of Christianity
- Erhard Seminars Training or EST
- California New Age Caucus
- Theosophical Society
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- Rocicrucians
Followers of New Age Movement believe in
- a central spiritual being known as "The Source";
- the "Law of Rebirth," also known as reincarnation;
- the evolution and perfectibility of man;
- salvation by works rather than by atonement;
- the interconnectedness of all things, also known as
the Doctrine of the wholeness;
- the existence of "masters" and of an occult
hierarchy.
3. Occults (Deut. 18:9-14)
Definition: By occult we mean any religious and
folklore practice having to do with spirits other than the
Spirit of God and sometimes involves supernatural phenomena.
Among the more popular occults are:
a. Satanism. It is the worship of Satan which stands
opposed to Christianity. Followers of this occult
- denounce any belief in Christ
- consider Christian virtues as vices and vice versa
- interpret life as a constant battle between the
powers of light and darkness, and they fight on the
side of darkness.
b. Astrology. Practitioners of astrology believe that
- the position of the stars and planets has a direct
influence upon people and events;
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- by using a horoscope, a person's life pattern can be
charted by determining the position of the stars and
planets at the time of his birth;
- a person's future can be forecast based on the
"unity of all things."
c. Witchcraft. It is the performance of magic dating back
to biblical times which is forbidden by God.
Practitioners and believers of witchcraft believe that
- a witch possesses the power to cast spells, to turn
themselves into werewolves and vampires, and to
cause sickness and death on other people;
- the magic can bring them power, money, love, and
everything that a person desires but cannot seem to
obtain .
d. Fortune Telling. It is an art of forecasting the future
supposedly by supernatural means. Practitioners of
fortune telling and their followers believe that
- a man's future can be known;
- a fortune teller has the ability to consult spirits
of deceased persons to reveal the future.
But the Bible tells us that all types of attempts to
tell the future through occultic activity is an
abomination to God. God has already revealed to us in
His Word some important things that will happen in the
future. He condemns those who try to find out what is
going to occur without consulting Him.
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APPENDIX A
STATEMENT OF FAITH
1. We believe in one God, eternally existing in three
Persons: Father, Son and Holy Spirit, and these three
are the same in substance, equal in power and glory.
2. We believe in the Scriptures of the Old and the New
Testaments, which are verbally and plenarily inspired by
God and inerrant in the original writing, and that they
are of supreme and final authority in faith and life.
3. We believe that Jesus Christ was begotten by the Holy
Spirit, born of the Virgin Mary and is true God and true
man .
4. We believe that man was created in the image of God,
that he sinned, and thereby incurred not only physical
death but also that spiritual death which is separation
from God, and that all human beings are born with a
sinful nature, and, in the case of those who reach moral
responsibility, become sinners in thought, word and
deed .
5. We believe that the Lord Jesus died for our sins,
according to the Scriptures, as the representative and
substitutionary sacrifice and that all who believe in
Him are justified on the ground of His shed blood.
6. We believe in the resurrection of the crucified body of
our Lord, in His ascension into Heaven, and in His
present life there for us, as High Priest and Advocate.
7. We believe in the deity and personality of the Holy
Spirit, who convicts the sinner, regenerates, indwells,
enlightens and guides the believer.
8. We believe that all who receive by faith the Lord Jesus
Christ are born again by the Holy Spirit, and thereby
become children of God.
9. We believe in "that blessed hope," the personal and
premillennial and imminent return of our Lord and
Savior, Jesus Christ.
10. We believe in the bodily resurrection of the just and
the unjust, the everlasting blessedness of the saved,
and the everlasting punishment of the lost.
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APPENDIX B
EVANGELICAL CHINESE CHURCH DEDICATION FORM
"Therefore, my beloved brethren, be steadfast,
immovable, always abounding in the work of the LORD,
knowing that your toil is not in vain in the LORD"
(1 Corinthians 15:58) .
Mr., Mrs., Miss
NAME: CHINESE ENGLISH PHONE:
ADDRESS: CITY ZIP_
ECC MEMBER: ^YES NO ^WISH TO BE
I wish to participate (or continue) in the following
service(s) from April 1989 to March 1990:
I. SECRETARIAL:
^Photography ^Typing (Eng.) ^Transcribing (Chi.)
Newsletter ^Printing ^Translating (C to E)
II. FINANCE: (*)
^Acc. Payable ^Data Entry ^Acc . Receivable
III. EDUCATION:
CHURCH LIBRARY: ^Cataloguing ^On-duty Librarian
(*) SUNDAY SCHOOL TEACHER: ^Adults ^College
^High Sch. Junior High
^Children Pre-School
^Nursery
IV. MEMBERSHIP;
^Church Directory Data Entry (*) ^Baptism (*)
^Church Picnics and Outings
Visitation Area(s)
TRANSPORTATION; ^Coordinator
^Van Driver #/yr
^My Car Area(s)
V. WORSHIP:
pusher (*) ^Bulletin ^Holy Communion (*)
^Welcome Subcommittee (*) ^English Service (*)
EARPHONE INTERPRETATION (*):
^Cantonese #/yr 1 2 3 4 Which Sunday?
^Taiwanese/Amoy #/yr 1 2 3 4 Which Sunday?
VI. MUSIC;
CHOIR MEMBER: ^Adult ^Youth ^Children
Instrumentalist Instruments played
VII. MISSIONS: (*)
^Prayer Cells Specific Mission Area
^Clerical (filling & typing)
^Assisting in Mission Conference
^Correspondence with missionaries/organizations
(Please specify )
VIII. EVANGELISM: (*)
^Counselor at Gospel Meetings
^Host Mini-Gospel Meetings
FEDERAL WAY OUTREACH:
Interpreting ( chi. to Eng.
^Pianist/Organist Song-leading
^Children's Sunday School
Eng . to Chi . )
IX. MAINTENANCE:
COORDINATORS : .Inventory
_Plumbing
.Landscaping
.Carpentry
Electrical
X. HOSPITALITY:
^Kitchen Supply
^Weddings (*)
SPECIAL MEETING:
SUNDAY LUNCH:
_Firstaid
Funerals
^Meals
_#/yr 12 3
.Manager (*)
Lost & Found
Snacks
Which Sunday?
Rema
KITCHEN CLEANUP: #/yr
GUEST ACCOMODATION: (*)
^Transportation
Meals
12 3 4 Which Sunday?
.Entertainment
.Guest House Manager
XI. MEDIA:
AUDIO-VISUAL EQUIPMENT:
^P/A System and Audio/Video Control
Equipment Management
^Operator (Fellowship )
TAPE MINISTRY:
^Dubbing ^Clerical/Cataloguing
^Tape Librarian (*)
PUBLICITY:
^Poster Design ^Calligraphy
^Handwriting Skill
(*) This position(s) requires ECC membership.
APPENDIX C
ABBRIVIATIONS OF THE SIXTY-SIX BOOKS OF THE BIBLE
Gen . Genesis Eze . Ezekiel
Ex . Exodus Dan. Daniel
Num . Numbers Hos . Hosea
Lev . Leviticus Joel* Joel
Deut . Deuteronomy Amos* Amos
Jos . Joshua Ob. Obadiah
Jud . Judges Jon. Jonah
Ruth* Ruth Mic. Micah
1 Sam 1 Samuel Nah. Nahum
1 Sam 2 Samuel Hab. Habakuk
1 Ki . 1 Kings Zep. Zephaniah
2 Ki. 2 Kings Hag . Haggai
1 Chr 1 Chronicles Zee . Zechar iah
2 Chr 2 Chronicles Mai. Malachi
Ez. Ezra Matt. Matthew
Neh. Nehemiah Mk. Mark
Es . Esther Lk. Luke
Job* Job Jn. John
Ps. Psalms Acts* Acts
Pr . Proverbs Rom. Romans
Eccl . Ecclesiastes 1 Cor. 1 Corinthians
Song Song of Songs 2 Cor. 2 Corinthians
Isa . Isaiah Gal. Galatians
Jer . Jeremiah Eph . Ephesians
Lam, Lamentation Phil. Philippians
Col. Colossians Jas . James
1 Thess. 1 Thessalonians 1 Pet. 1 Peter
2 Thess. 2 Thessalonians 2 Pet. 2 Peter
1 Tim. 1 Timothy 1 Jn. 1 John
2 Tim. 2 Timothy 2 Jn . 2 John
Tit. Titus 3 Jn. 3 John
Phm. Philemon Jude* Jude
Heb. Hebrews Rev. Revelation
*Too short to abbreviate
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IV. The Questionnaire
Below are 60 statements which concern spiritual condition.
Please respond as honestly as possible to each statement or
question by using the response sheet provided. You need not
respond to any statement or question that is irrelevant to
you. For example, if you do not have any children, a
statement or a question that has to do with parenting is
irrelevant to you.
01. I believe that the Bible is the Word of God.
02. I know from experience that God answers my prayers.
03. Baptism signifies the believer's identification with
Christ in His death and resurrection.
04. I do not enjoy participating in church activities.
05. A born-again Christian steadily strives to grow in the
knowledge and understanding of what it means to live as
a child of God.
06. The purpose of the Holy Communion is to remember
Christ's sacrificial death on the cross.
07. I believe in salvation as release from sin and freedom
for new life.
08. I am doubtful that I have eternal life.
09. Private prayer is one of the most important and
satisfying aspects of my Christian experience.
10. I have seen some born-again Christians living a life
contrary to Christ's teachings.
11. Prayer is more than asking God for something.
12. My family is very important to me.
13. A born-again Christian strives to be moral in all
aspects of everyday life.
14. The biblical teaching on honoring one's parents applies
to both children and grown-ups.
15. It is all right for a Christian to worship his or her
ancestors .
16. The only prayer that is of value to me is asking God for
something .
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17. I believe that the Bible provides basic moral principles
to guide every decision o� my daily life: with family
and neighbors, in business and financial transactions,
and as a citizen of nation and the world.
18. Being baptized is the same as being born-again.
19. Baptism is a religious ceremony whereby a person
declares that he/she is a follower of Christ.
20. The Holy Communion was instituted by Moses.
21. I keep a prayer notebook.
22. Meeting the needs of my children is not very important
to me .
23. Church activities (meetings, committee work, etc.) are a
major source of satisfaction in my life.
24. If I were called into full-time ministry, I would attend
a seminary.
25. It is possible for a born-again Christian not to grow.
26. Seminary training prepares a person for effective full-
time ministry.
27. Being a member of a church is not important to me.
28. Ancestor worship violates God's commandment that says
"You shall have no other gods before me."
29. The Church is an important place to go for comfort and
refuge from the trials and problems of life.
30. My career is more important than my family.
31. The church is most important as a place to formulate
good social relationships.
32. The truly spiritual person has the joy and peace which
comes from recognizing that he is a forgiven sinner.
33. A person's sins are washed away when he/she is baptized
rather than when he/she believes in Christ.
34. The major purpose of the church is to make disciples of
all nations.
35. Even as an adult, I think it is important to honor my
parents .
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36. Christians should be concerned for the hungry and the
homeless .
37. I keep pretty well informed about my congregation and
have some influence on its decisions.
38. Christians should have nothing to do with witchcraft.
39. How often do you pray privately in places other than a
church?
40. How often do you ask God to forgive your sins?
41. When you have decisions to make in your everyday life,
how often do you try to find out what God wants you to
do?
42. How often do you spend evenings at church meetings or in
church work?
43. How often do you talk about Christian faith with your
friends, neighbors, or fellow workers?
44. How often in the last year have you shared with another
church member the problems and joys of a life of faith
in Christ?
45. How often do you read the Bible?
46. How often have you personally tried to bring someone to
Chr ist?
47. How often do you fast?
48. How often do you study the Bible?
49. How often do you keep (write in) a spiritual journal?
50. During the past year, how many Sundays per month on the
average have you attended a worship service?
51. How many Sundays out of the last four have you attended
worship services?
52. In proportion to your income, how do you consider your
contributions to the church?
53. Last year, how many percent of your total family income
was contributed to the church?
54. How would you describe your financial contributions to
the church?
55. How would you rate your activity in the congregation?
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56. Which of the following were Old Testament prophets?
a. Elijah
b. Deuteronomy
c. Isaiah
d. Leviticus
e. Paul
f. Jeremiah
57. Which of the following principles are supported by most
Protestant denominations?
a. Bible as the word of God
b. Power of Clergy to forgive sin
c. Final Authority of Church
d. Justification by Faith
e. Justification by good works
58. Which of the following books are included in the Four
Gospels?
a. John
b. James
c. Mark
d. Peter
e . Thomas
f. Matthew
59. List two Bible study aid books that you have in use.
60. Please name at least five cults.
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V. Survey Results
Note: The meanings of the abbreviations used in this survey
results are as follows:
A: Agree (or Active in No. 55)
Bk ./Bks . : Book (s )
D: Disagree
Freq.: Frequently
Gen . : Generous
In: Inactive
Ir./Fw.: Irregular, few times a year
Ir./Oft.: Irregular but fairly often
Mod . : Moderate
Occ . : Occasionally
Post-C: Post-test results for Control group
Post-T: Post-test results for Treatment group
Pre-C: Pre-test results for Control group
Pre-T: Pre-test results for Treatment group
SA: Strongly agree (or Slightly active in No. 55)
SD: Strongly disagree
Sdm./Nv.: Seldom or never
Sin: Slightly inactive
SLA: Slightly agree
SLD: Slightly disagree
Sml . : Small
Sub.: Substantial
VA: Very Active
1. I believe that the Bible is the Word of God.
Pre-T Pre-C Post-T Post-C
SA (6 pts. ) 12 12 8 10
A (5 pts. ) 1 1 1
SLA (4 pts. )
SLD (3 pts. )
D ( 2 pts. )
SD (1 pt. )
No Answer: 0
Does Not Apply: 0
02. I know from experience that God answers my prayer.
Pre-T Pre-C Post-T Post-C
SA (6 pts. ) 5 10 7 8
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A ( 5 pts . )
SLA (4 pts. )
SLD (3 pts. )
D (2 pts. )
SD (1 pt. )
No Answer: 0
Does Not Apply: 0
03. Baptism signifies the believer's identification with
Christ in His death and resurrection.
SA (6 pts. )
A ( 5 pts . )
SLA (4 pts. )
SLD (3 pts. )
D (2 pts. )
SD (1 pt . )
No Answer : 0
Does Not Apply:
Pre-T
9
3
Pre-C
12
1
Post-T
8
Post-C
4
4
1
0
04. I do not enjoy participating in church activities.
Pre-T
6
5
2
Pre-C
6
6
Post-T
7
2
Post-C
3
4
3
SA (6 pts. )
A { 5 pts . )
SLA ( 4 pts . )
SLD (3 pts. ) 1
D ( 2 pts . )
SD (1 pt . )
No Answer : 0
Does Not Apply: 0
05. A born-again Christian steadily strives to grow in the
knowledge and understanding of what it means to live as
a child of God.
Pre-T
10
3
Pre-C
9
4
Post-T
8
1
SA (6 pts.
A (5 pts.
SLA (4 pts.
SLD (3 pts.
D (2 pts.
SD (1 pt. )
No Answer: 0
Does Not Apply:
06. The purpose of the Holy Communion is to remember
Christ's sacrificial death on the cross.
Post-C
6
4
Pre-T Pre-C Post-T Post-C
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11
2
10
3
SA (6 pts. )
A (5 pts. )
SLA (4 pts. )
SLD (3 pts. )
D (2 pts. )
SD (1 pt.)
No Answer: 0
Does Not Apply: 0
07. I believe in salvation as release from sin and freedom
for new life.
Pre-T Pre-C Post-T Post-C
SA (6 pts.
A (5 pts.
SLA (4 pts.
SLD (3 pts.
D (2 pts.
SD (1 pt. )
No Answer: 0
Does Not Apply:
10
3
08. I am doubtful that I have eternal life.
SA (1 pt. )
A (2 pts.
SLA (3 pts.
SLD (4 pts.
D (5 pts.
SD (6 pts.
No Answer: 0
Does Not Apply:
Pre-T Pre-C Post-T Post-C
09. Private prayer is one of the most important and
satisfying aspects of my Christian experience.
Pre-T Pre-C Post-T Post-C
SA (6 pts.
A (5 pts.
SLA (4 pts.
SLD (3 pts.
D (2 pts.
SD (1 pt . )
No Answer: 0
Does Not Apply:
10. I have seen some born-again Christians living a life
contrary to Christ's teachings.
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Pre-T Pre-C Post-T Post-C
2 3
4 3
3 4
SA (6 pts. ) 2 3
A ( 5 pts . ) 6 9
SLA (4 pts. ) 3 1
SLD (3 pts. )
D (2 pts.) 2
SD (1 pt. )
No Answer: 0
Does Not Apply: 0
11. Prayer is more than asking God for something.
Pre-T Pre-C Post-T Post-C
6 8
3 2
SA ( 6 pts . ) 9 ll
A ( 5 pts . ) 4 2
SLA (4 pts. )
SLD (3 pts. )
D (2 pts. )
SD (1 pt. )
No Answer: 0
Does Not Apply: 0
12. My family is very important to me.
Pre-T Pre-C Post-T Post-C
SA (6 pts. ) 10 12 7 7
A ( 5 pts . ) 3 2 3
SLA (4 pts. ) 1
SLD (3 pts. )
D (2 pts. )
SD (1 pt. )
No Answer: 0
Does Not Apply: 0
13. A born-again Christian strives to be moral in all
aspects of everyday life.
Pre-T Pre-C Post-T Post-C
SA (6 pts. ) 10 9 7 6
A (5 pts. ) 3 2 2 4
SLA (4 pts. ) 2
SLD (3 pts. )
D (2 pts. )
SD (1 pt. )
No Answer: 0
Does Not Apply: 0
14. The biblical teaching on honoring one's parents applies
to both children and grown-ups.
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Pre-T Pre-C Post-T Post-C
SA ( 6 pts . ) 9 10 7 5
A ( 5 pts. ) 4 3 2 2
SLA (4 pts. ) 3
SLD (3 pts. )
D (2 pts. )
SD (1 pt. )
No Ansver: 0
Does Not Apply: 0
15. It is all right for a Christian to vorship his or her
ancestors .
Pre-T Pre-C Post-T Post-C
SA ( 6 pts . ) 10 7 9 6
A ( 5 pts . ) 3 6 4
SLA (4 pts.
SLD (3 pts.
D (2 pts.
SD (1 pt . )
No Answer : 0
Does Not Apply: 0
16. The only prayer that is of value to me is asking God for
something.
Pre-T Pre-C Post-T Post-C
SA (1 pt . )
A (2 pts.
SLA (3 pts.
SLD (4 pts.
D (5 pts.
SD (6 pts.
No Ansver: 0
Does Not Apply:
3
10
17. I believe that the Bible provides basic moral principles
to guide every decision of my daily life: vith family
and neighbors, in business and financial transactions,
and as a citizen of nation and the vorld.
Pre-T Pre-C Post-T Post-C
SA (6 pts.
A (5 pts.
SLA (4 pts.
SLD (3 pts.
D (2 pts.
SD (1 pt. )
No Ansver: 0
Does Not Apply:
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18. Being baptized is the same as being born-again.
Pre-T Pre-C Post-T Post-C
SA
A
SLA
(1 pt . )
(2 pts.
(3 pts.
SLD (4 pts.
D (5 pts.
SD (6 pts.
No Answer : 0
Does Not Apply: 0
19. Baptism is a religious ceremony whereby a person
declares that he/she is a follower of Christ.
Pre-T
SA ( 6 pts. )
A ( 5 pts. )
SLA ( 4 pts . )
SLD ( 3 pts. )
D ( 2 pts . )
SD (1 pt . )
No Answer: 0
Does Not Apply:
Pre-C
6
1
Post-T
0
20. The Holy Communion was instituted by Moses
Post-C
3
2
Pre-T Pre-C Post-T Post-C
SA (1 pts. )
A (2 pts. )
SLA (3 pts. )
SLD ( 4 pts . )
D ( 5 pts . )
SD (6 pt. )
No Answer: 0
Does Not Apply:
21. I keep a prayer notebook
SA (6 pts.
A (5 pts.
SLA (4 pts.
SLD (3 pts.
D (2 pts.
SD (1 pt. )
No Answer: 2
Does Not Apply:
Pre-T
1
1
1
1
5
2
Pre-C Post-T
2
1
1
2
3
Post-C
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22. Meeting the needs of my children is not very important
to me .
Pre-T Pre-C Post-T Post-C
SA (1 pt.)
A (2 pts.
SLA (3 pts.
SLD (4 pts.
D (5 pts.
SD (6 pts.
No Answer : 9
Does Not Apply: 15
23. Church activities (meetings, committee work, etc.) are a
major source of satisfaction in my life.
Pre-T
5
4
1
1
2
Pre-C
2
3
7
1
Post-T
2
4
3
Post-C
1
3
4
1
1
SA ( 6 pts . )
A (5 pts. )
SLA ( 4 pts . )
SLD ( 3 pts . )
D ( 2 pts . )
SD (1 pt. )
No Answer: 0
Does Not Apply: 0
24. If I were called into full-time ministry, I would attend
a seminary.
Pre-T
5
3
2
Pre-C Post-T
3
4
Post-C
1
2
5
1
1
SA (6 pts. )
A ( 5 pts . )
SLA (4 pts. )
SLD (3 pts. )
D (2 pts. )
SD (1 pt . )
No Answer: 2
Does Not Apply
25. It is possible for a born-again Christian not to grow
Pre-T Pre-C Post-T Post-C
SA (6 pts. ) 2
A ( 5 pts . ) 7
SLA (4 pts. )
SLD (3 pts. ) 1
D (2 pts. ) 2
SD (1 pt. ) 1
No Answer: 0
Does Not Apply: 0
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26. Seminary training prepares a person for effective full
time ministry.
Pre-T Pre-C Post-T Post-C
SA (6 pts. ) 4 2 2 1
A (5 pts. ) 7 6 3 5
SLA (4 pts. ) 1 5 3 4
SLD (3 pts. )
D (2 pts. )
SD (1 ps. )
No Answer ; 2
Does Not Apply; 0
27. Being a member of a church is not important to me.
Pre-T Pre-C Post-T Post-C
SA (1 pt. )
A (2 pts. )
SLA ( 3 pts . ) 1
SLD (4 pts. ) 1 1 11
D (5 pts. ) 6 6 5 2
SD (6 pts. ) 6 6 3 6
No Answer ; 0
Does Not Apply; 0
28. Ancestor worship violates God's commandment that says
"You shall have no other gods before me."
Pre-T Pre-C Post-T Post-C
A (6 pts. ) 10 6 9 7
A (5 pts. ) 2 4 2
SLA (4 pts. ) 1 2 1
SLD (3 pts. )
D (2 pts. )
SD (1 pt . )
No Answer; 0
Does Not Apply; 0
29. The Church is an important place to go for comfort and
refuge from the trials and problems of life.
Pre-T Pre-C Post-T Post-C
SA (6 pts. ) 3 2 2 2
A (5 pts. ) 6 5 3 4
SLA (4 pts. ) 2 4 3 3
SLD (3 pts. ) 1 1 1
D (2 pts. ) 2 1
SD (1 pts. )
No Answer; 0
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Does Not Apply; 0
30. My career is more important than my family.
Pre-T Pre-C Post-T Post-C
SA (1 pt. )
A (2. pts.)
SLA (3 pts. )
SLD (4 pts. ) 1
D ( 5 pts . ) 6 2 1
SD (6 pts. ) 5 8 7 7
No Answer; 3
Does Not Apply
31. The church is most important as a place to formulate
good social relationships.
Pre-T Pre-C Post-T Post-C
SA (1 pt.) 1 2
A (2 pts. ) 4 3 3
SLA ( 3 pts . ) 2 4 7 3
SLD (4 pts. )
D (5 pts. ) 4 1 11
SD (6 pts. ) 2 3 2
No Answer
Does Not Apply
32. The truly spiritual person has the joy and peace which
comes from recognizing that he is a forgiven sinner.
Pre-T Pre-C Post-T Post-C
SA ( 6 pts. ) 5 5 6 6
A (5 pts. ) 7 7 3 4
SLA (4 pts. ) 1
SLD (3 pts. )
D (2 pts. ) 1
SD (1 pt. )
No Answer; 0
Does Not Apply; 0
33. A person's sins are washed away when he/she is baptized
rather than when he/she believes in Christ.
Pre-T Pre-C Post-T Post-C
SA (1 pt. )
A ( 2 pts. ) 1
SLA (3 pts. ) 1 1
SLD (4 pts. ) 1 1
D (5 pts. ) 4 2 3 2
SD (6 pts. ) 8 10 5 6
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No Answer: 0
Does Not Apply: 0
all nationr''^''^^ ''^''''''^ ""^^^ disciples of
SA (6 pts. )
A (5 pts. )
SLA (4 pts. )
SLD (3 pts. )
D (2 pts. )
SD (1 pt. )
No Answer: 0
Does Not Apply:
Pre-T
5
5
1
1
1
Pre-C
4
3
4
2
Post-T
4
4
1
Post-C
2
3
2
3
35. Even as an adult, I think it is important to honor my
parents. ^
Pre-T
7
4
Pre-C
7
4
Post-T
6
2
Post-C
4
4
SA (6 pts.
A (5 pts.
SLA (4 pts.
SLD (3 pts.
D (2 pts.
SD (1 pt. )
No Answer: 4
Does Not Apply: 3
36. Christians should be concerned for the hungry and the
homeless .
Pre-T
8
5
Pre-C
9
3
1
Post-T
5
4
Post-C
6
4
SA (6 pts. )
A (5 pts. )
SLA (4 pts. )
SLD (3 pts. )
D (2 pts. )
SD (1 pt. )
No Answer: 0
Does Not Apply: 0
37. I keep pretty well informed about my congregation and
have some influence on its decisions.
Pre-T Pre-C Post-T Post-C
SA (6 pts. )
A ( 5 pts . )
SLA (4 pts.)
SLD (3 pts. )
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D (2 pts.) 2 3 1 5
SD (1 pt. ) 1
No Answer: 1
Does Not Apply: 1
38. Christians should have nothing to do with witchcraft
Pre-T Pre-C Post-T Post-C
11 12 9 9
1 1
SA (6 pts.
A (5 pts.
SLA (4 pts.
SLD (3 pts.
D (2 pts.
SD (1 pt. )
No Answer: 2
Does Not Apply: 0
39. How often do you pray privately in places other than a
church?
Pre-T Pre-C Post-T Post-C
Daily (5 pts. ) 10 8 7 5
Freq. ( 3 pts . ) 2 4 1 4
Occ . ( 2 pts . ) 1 1
Never ( 0 pts . )
No Answer: 1
Does Not Apply: 0
40. How often do you ask God to forgive your sins?
Pre-T Pre-C Post-T Post-C
Daily (5 pts. ) 3 5 1 3
Freq. { 3 pts . ) 7 7 6 5
Occ. (2 pts. ) 2 1 2 2
Never ( 0 pts . )
No Answer: 1
Does Not Apply: 0
41. When you have decisions to make in your everyday life,
how often do you try to find out what God wants you to
do?
Pre-T Pre-C Post-T Post-C
Daily (5 pts. ) 2 3 1
Freq. ( 3 pts . ) 5 6 5 8
Occ. (2 pts. ) 5 3 3 2
Never ( 0 pts . )
No Answer: 1
Does Not Apply: 0
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42. How often do you spend evenings at church meetings or In
church work?
Pre-T Pre-C Post-T Post-C
Daily (5 pts. ) 1
Freq. (3 pts. ) 5 4 6 4
Occ. (2 pts. ) 7 6 3 6
Never ( 0 pts . ) 1
No Answer: 2
Does Not Apply: 0
43. How often do you talk about Christian faith with your
friends, neighbors, or fellow workers?
Pre-T Pre-C Post-T Post-C
Daily ( 5 pts . ) 1 2 1
Freq. (3 pts. ) 3 2 2 2
Occ . ( 2 pts . ) 8 7 6 8
Never ( 0 pts . )
No Answer: 1
Does Not Apply: 0
44. How often in the last year have you shared with another
church member the problems and joys of a life of faith
in Christ?
Pre-T Pre-C Post-T Post-C
Dally (5 pts. ) 1 2 1 1
Freq. ( 3 pts . ) 4 1 6 2
Occ. (2 pts. ) 5 9 1 7
Never (0 pts. ) 2 1 1
No Answer: 1
Does Not Apply: 0
45. How often do you read the Bible?
Pre-T Pre-C Post-T Post-C
Daily (5 pts. ) 5 4 3 4
Freq. ( 3 pts . ) 2 2 3 2
Occ. (2 pts. ) 5 7 3 4
Never ( 0 pts . )
No Answer: 1
Does Not Apply: 0
46. How often have you personally tried to bring someone to
Christ?
Pre-T Pre-C Post-T Post-C
Daily ( 5 pts . )
365
Freq. ( 3 pts . ) 2
Occ. ( 2 pts . ) 9
Never ( 0 pts . ) i
No Ansver: 1
Does Not Apply: 0
47. Hov often do you fast?
1
11
1
Pre-T Pre-C
Daily ( 5 pts . )
Freq. ( 3 pts . )
Occ. ( 2 pts . )
Never ( 0 pts . )
No Ansver: 1
Does Not Apply:
12 13
Post-T Post-C
10
48. Hov often do you study the Bible?
Daily ( 5 pts . )
Freq. ( 3 pts . )
Occ . ( 2 pts . )
Never ( 0 pts . )
No Ansver: 1
Does Not Apply:
Pre-T
4
5
3
Pre-C
1
7
5
Post-T
2
5
2
Post-C
2
4
4
0
49. Hov often do you keep (vrite in) a spiritual journal?
Pre-T Pre-C Post-T Post-C
Daily ( 5 pts . )
Freq . ( 3 pts . )
Occ . ( 2 pts . )
Never (0 pt . )
No Ansver: 1
Does Not Apply:
50. During the past year, hov many Sundays per month on the
average have you attended a vorship service?
Pre-T
10
2
Pre-C
10
1
1
1
Post-T Post-C
5
3
1
4-5 (4 pts. )
3 ( 3 pts . )
2 (2 pts. )
1 (1 pt. )
None (0 pt . )
No Ansver: 2
Does Not Apply: 0
51. Hov many Sundays out of the last four have you attended
vorship services?
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Pre-T Pre-C Post-T Post-C
4 ( 4 pts . ) 7 8 7 5
3 ( 3 pts . ) 3 2 1 4
2 (2 pts. ) 1 1 1
1 (1 pt.) 3
None (0 pt . )
No Ansver: 2
Does Not Apply: 0
52. In proportion to your income, hov do you consider your
contributions to the church?
Pre-T Pre-C Post-T Post-C
Gen. ( 4 pts . ) 2 13
Sub. ( 3 pts . ) 2 2 3 1
Mod. (2 pts. ) 5 3 4 2
Sml. (1 pt . ) 3 6 1 3
No Ansver : 3
Does Not Apply: 1
53. Last year, hov many percent of your total family income
vas contributed to the church?
Pre-T Pre-C Post-T Post-C
10 & up { 4 pts . ) 2 2 2 2
5 to 9 (3 pts. ) 5 3 4 1
2 to 4 (2 pts. ) 2 1 3 3
1/less (1 pt. ) 2 3 2
No Ansver : 8
Does Not Apply: 0
54. Hov vould you describe your financial contributions to
the church?
Pre-T Pre-C Post-T Post-C
Planned (4 pts. ) 4 5 5 3
Ir ./Of . (3 pts. ) 4 1 2 1
Ir VFv. (2 pts. ) 3 2 1
Sdm./Nv. (1 pt . ) 5 3
No Ansver: 4
Does Not Apply: 1
55. Hov vould you rate your activity in the congregation?
Pre-T Pre-C Post-T Post-C
VA ( 5 pts . ) 1 3 1 1
A (4 pts. ) 6 5 5 3
SA (3 pts. ) 4 3 1 2
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Sin (2 pts. ) 1 2 2 2
In (0 pt.) 2
No Ansver: 1
Does Not Apply: 0
Which o� the following were Old Testament prophets
a. Elijah; b. Deuteronomy; c. Isaiah; d. Leviticus
Paul ; f. Jeremiah
Pre-T Pre-C Post-T Post
6 Cor . Answ . 5 8 3 4
5 Cor . Answ. 1 2 3 4
4 Cor . Answ. 3 3 2
3 Cor . Answ . 2
2 Cor. Answ. 1
1 Cor . Answ.
1 Wrg. Answ . 1 2 3 4
2 Wrg. Answ. 3 3 2
3 Wrg. Answ. 2
4 Wrg. Answ. 1
5 Wrg. Answ .
6 Wrg. Answ. 1
No Answer : 3
57. Which of the following principles are supported by most
Protestant denominations?
a. Bible as the word of God; b. Power of Clergy to
forgive sin; c. Final Authority of Chruch; d. Justifica
tion by Faith; e. Justification by good works (Each
correct answer gets 2 points and each wrong answer gets
1 point . )
Pre-T Pre-C Post-T Post-C
Cor
Cor
Cor
Cor
Cor
Wrg
Wrg
Wrg
Wrg
Wrg
No An
. Answ.
. Answ.
. Answ.
. Answ.
. Answ.
. Answ.
. Answ.
. Answ.
. Answ.
. Answ.
swer: 3
58. Which of the following books are included in the Four
Gospels? a. John b. James c. Mark d. Peter e. Thom
as f . Matthew
Pre-T Pre-C Post-T Post-C
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6 Cor. Answ. 10 10 7 5
5 Cor. Answ. l 11
4 Cor. Answ. 13
3 Cor. Answ.
2 Cor. Answ.
1 Cor. Answ.
1 Wrg. Answ. 1 12
2 Wrg. Answ. 3 1
3 Wrg. Answ.
4 Wrg. Answ.
5 Wrg. Answ.
6 Wrg. Answ.
No answer: 3
59. List two Bible study aid books that you have in use.
Pre-T Pre-C Post-T Post-C
2 Bks. (2 pts. ) 6 10 6 7
1 Bk . ( 1 pt . ) 1 2 3
0 Bk . ( 0 pt . ) 4 1 3
No answer: 1
60. Please name at least five cults.
Pre-T Pre-C Post-T Post-C
6 cults (6 pts.
5 cults (5 pts.
4 cults (4 pts.
3 cults (3 pts.
2 cults (2 pts.
1 cult (1 pt. )
0 cult (0 pt . )
2 1 3 2
2 3 3 1
3 3 13
3 3 1
2 1 2 1
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Data Analysis
The following are the computed results of test scores
given to the answers to the questionnaire. This has been
done with the help of Dr. Joy Hammersla. The "N" that comes
after "STD DEVIATION" stands for the number of cases.
The 60 questions have been divided into seven related
ares for purposes of tabulation. They are abbreviated as
follows :
Anc: Ancestor worship and related issues
Bap.: Baptism and related issues
Dev.: Devotional life
Doctrine: Doctrines of Evangelical Christianity
Growth: Growing spiritually and related issues
Special; special biblical knowledge
witness: Witnessing to others about Christ
ABstat rel 6.00
file version;
FETCH FILE C:\CH0U.AB8 REV 3
COMMAND; TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; anc
SUBSETS IN VARIABLE group {pretest scores for treatment
WITH VALUES 1 AND 2 vs. controls (2)}
FOR SUBSETS; MEAN STD DEVIATION
1 17.5455 0.687552
2 16.7692 1.36344
1.70922
22
0.0507
0.1015
T STATISTIC =
DEGREES OF FREEDOM =
ONE-TAILED PROB =
TWO-TAILED PROB =
COMMAND; TIND MISSING VALUE TREATMENT; PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; bap
SUBSETS IN VARIABLE group
WITH VALUES 1 AND 2
FOR SUBSETS;
T STATISTIC = -1.56078
DEGREES OF FREEDOM = 24
ONE-TAILED PROB = 0.0658
TWO-TAILED PROB = 0.1317
MEAN
30.6154
32.6154
STD DEVIATION
3.12353
3.40437
COMMAND; TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; dev
SUBSETS IN VARIABLE group
WITH VALUES 1 AND 2
FOR SUBSETS: MEAN
1 40.6364
2 41.6923
STD DEVIATION
8.41751
4.17102
T STATISTIC = -0.399168
DEGREES OF FREEDOM = 22
ONE-TAILED PROB = 0.3468
TWO-TAILED PROB = 0.6936
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; doctrine
SUBSETS IN VARIABLE group
WITH VALUES 1 AND 2
FOR SUBSETS: MEAN STD DEVIATION
1 25.2500 1.60255
2 25.8462 1.40512
T STATISTIC = -0.990955
DEGREES OF FREEDOM = 23
ONE-TAILED PROB = 0.1660
TWO-TAILED PROB = 0.3320
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; growth
SUBSETS IN VARIABLE group
WITH VALUES 1 AND 2
FOR SUBSETS:
T STATISTIC = -1.05685
DEGREES OF FREEDOM = 24
ONE-TAILED PROB = 0.1506
TWO-TAILED PROB = 0.3011
MEAN
20.4615
21.3077
STD DEVIATION
2.10616
1.97419
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; witness
SUBSETS IN VARIABLE group
WITH VALUES 1 AND 2
FOR SUBSETS: MEAN
1 28.5000
2 29.1538
STD DEVIATION
3.96576
3.36269
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T STATISTIC = -0.445830
DEGREES OF FREEDOM = 23
ONE-TAILED PROB = 0.3299
TWO-TAILED PROB = 0.6599
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; special
SUBSETS IN VARIABLE group
WITH VALUES 1 AND 2
FOR SUBSETS: MEAN
1 14.1000
2 12.5385
STD DEVIATION N
2.37814 10
2.18386 13
T STATISTIC = 1.63605
DEGREES OF FREEDOM = 21
ONE-TAILED PROB = 0.0584
TWO-TAILED PROB = 0.1167
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; anc
SUBSETS IN VARIABLE group {Post-test scores for treatment
(3)
WITH VALUES 3 AND 4 vs. controls (4)}
FOR SUBSETS: MEAN
3 17.8889
4 17.2000
STD DEVIATION N
0.333333 9
1.13529 10
T STATISTIC = 1.74927
DEGREES OF FREEDOM = 17
ONE-TAILED PROB = 0.0491
TWO-TAILED PROB = 0.0983
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; bap
SUBSETS IN VARIABLE group
WITH VALUES 3 AND 4
FOR SUBSETS: MEAN STD DEVIATION N
3 32.1111 2.61937 9
4 30.9000 4.14863 10
T STATISTIC = 0.750346
DEGREES OF FREEDOM = 17
ONE-TAILED PROB = 0.2317
TWO-TAILED PROB = 0.4633
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; dev
SUBSETS IN VARIABLE group
WITH VALUES 3 AND 4
FOR SUBSETS: MEAN STD DEVIATION
3 42.2222 8.65705
4 39.2500 4.43203
T STATISTIC = 0.872607
DEGREES OF FREEDOM = 25
ONE-TAILED PROB = 0.1983
TWO-TAILED PROB = 0.39 66
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; doctrine
SUBSETS IN VARIABLE group
WITH VALUES 3 AND 4
FOR SUBSETS: MEAN STD DEVIATION
3 25.7778 1.09291
4 25.7500 1.38873
T STATISTIC = 0.0461102
DEGREES OF FREEDOM = 15
ONE-TAILED PROB = 0.4819
TWO-TAILED PROB = 0.9638
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; growth
SUBSETS IN VARIABLE group
WITH VALUES 3 AND 4
FOR SUBSETS: MEAN STD DEVIATION
3 21.2500 2.43487
4 21.5000 1.43372
T STATISTIC = -0.272166
DEGREES OF FREEDOM = 16
ONE-TAILED PROB = 0.3945
TWO-TAILED PROB = 0.7890
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; witness
SUBSETS IN VARIABLE group
WITH VALUES 3 AND 4
FOR SUBSETS: MEAN STD DEVIATION
3 29.2222 3.38296
4 27.9000 3.21282
T STATISTIC = 0.873630
DEGREES OF FREEDOM = 17
ONE-TAILED PROB = 0.1972
TWO-TAILED PROB = 0.3945
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; special
SUBSETS IN VARIABLE group
WITH VALUES 3 AND 4
FOR SUBSETS: MEAN STD DEVIATION
3 14.5000 2.32993
4 12.3000 2.94581
T STATISTIC = 1.72177
DEGREES OF FREEDOM = 16
ONE-TAILED PROB = 0.0522
TWO-TAILED PROB = 0.1044
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condit ion= ' t ' ( t=treatment )
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; anc
SUBSETS IN VARIABLE time
WITH VALUES b AND a (b=before and a=after)
FOR SUBSETS: MEAN STD DEVIATION
b 17.5455 0.687552
a 17.8889 0.333333
T STATISTIC = -1.36793
DEGREES OF FREEDOM = 18
ONE-TAILED PROB = 0.09 41
TWO-TAILED PROB = 0.1882
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condit ion= ' t '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; bap
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION
b 30.6154 3.12353
a 32.1111 2.61937
T STATISTIC = -1.17633
DEGREES OF FREEDOM = 20
ONE-TAILED PROB = 0.1266
TWO-TAILED PROB = 0.2533
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condition= ' t '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; dev
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION
b 40.6364 8.41751
a 42.2222 8.65705
T STATISTIC = -0.413888
DEGREES OF FREEDOM = 18
ONE-TAILED PROB = 0.3419
TWO-TAILED PROB = 0.6838
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condit ion= ' t '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; doctrine
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN
b 25.2500
a 25.111%
STD DEVIATION
1.60255
1.09291
T STATISTIC = -0.848501
DEGREES OF FREEDOM = 19
ONE-TAILED PROB = 0.2034
TWO-TAILED PROB = 0.4067
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condition= ' t '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; growth
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION
b 20. 4615 2 .10616
a 21. 2500 2 .43487
T STATISTIC = 0. 785812
DEGREES OF FREEDOM = 19
ONE-TAILED PROB = 0. 2208
TWO-TAILED PROB = 0. 4417
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condition= ' t '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; witness
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN
b 28.5000
a 29.2222
STD DEVIATION
3.96576
3.38296
T STATISTIC = -0.438926
DEGREES OF FREEDOM = 19
ONE-TAILED PROB = 0.3328
TWO-TAILED PROB = 0.6657
COMMAND: TIND MISSING VALUE TREATMENT:
SELECTION: condition= ' t '
PAIRWISE
*** INDEPENDENT TEST T TEST ***
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FOR VARIABLE; special
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION N
b 14 .1000 2. 37814 10
a 14 .5000 2. 32993 8
T STATISTIC = 0. 357749
DEGREES OF FREEDOM = 16
ONE-TAILED PROB = 0. 3626
TWO-TAILED PROB = 0. 7252
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: cond it ion= ' c ' (c=control group)
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; anc
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION N
b 16.7692 1.36344 13
a 17.2000 1.13529 10
T STATISTIC = -0.805959
DEGREES OF FREEDOM = 21
ONE-TAILED PROB = 0.2146
TWO-TAILED PROB = 0.4293
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condit ion= ' c '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; bap
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION N
b 32.6154 3.40437 13
a 30.9000 4.14863 10
T STATISTIC = 1.08999
DEGREES OF FREEDOM = 21
ONE-TAILED PROB = 0.1440
TWO-TAILED PROB = 0,2881
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condition= ' c '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; dev
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION
b 41.6923 4.17102
a 39.2500 4.43203
T STATISTIC = 1.27314
DEGREES OF FREEDOM = 19
ONE-TAILED PROB = 0.1092
TWO-TAILED PROB = 0.2183
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condit ion= ' c '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; doctrine
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION
b 25.8462 1.40512
a 25.7500 1.38873
T STATISTIC = 0.152941
DEGREES OF FREEDOM = 19
ONE-TAILED PROB = 0.4400
TWO-TAILED PROB = 0.8801
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: cond it ion= ' c '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; growth
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION
b 21.3077 1.97419
a 21.5000 1,43372
T STATISTIC = -0.259334
DEGREES OF FREEDOM = 21
ONE-TAILED PROB = 0.3390
TWO-TAILED PROB = 0.79 79
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COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condit ion= ' c '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; witness
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION N
b 29.1538 3.36269 13
a 27.9000 3.21282 10
T STATISTIC = 0.903506
DEGREES OF FREEDOM = 21
ONE-TAILED PROB = 0.1883
TWO-TAILED PROB = 0.3765
COMMAND: TIND MISSING VALUE TREATMENT: PAIRWISE
SELECTION: condit ion= ' c '
*** INDEPENDENT TEST T TEST ***
FOR VARIABLE; special
SUBSETS IN VARIABLE time
WITH VALUES b AND a
FOR SUBSETS: MEAN STD DEVIATION N
b 12.5385 2.18386 13
a 12.3000 2.94581 10
T STATISTIC = 0.223325
DEGREES OF FREEDOM = 21
ONE-TAILED PROB = 0.4127
TWO-TAILED PROB = 0.8254
COMMAND: ANOVA MISSING VALUE TREATMENT: LISTWISE
*** 2-WAY ANALYSIS OF VARIANCE WITH NO REPLICATION ***
DEPENDENT VARIABLE: anc
FACTOR
A
B
SOURCE
A
B
AB
# LEVELS
2
2
DF
1
1
1
VARIABLE
time
condition
SUM OF
SQUARES
1.58174
5.66458
0201280
MEAN OF
SQUARES
1.58174
5.66458
0.0201280
F
1.56078
5.58950
0.0198613
PROB
0.2190
0.0231
0.8887
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RESIDUAL
TOTAL
39
42
39.5239
47.0698
1.0343
CELL MEANS / STANDARD DEVIATIONS FOR MAXIMUM PROB OF 0.0500
FACTOR : B
MEAN
16.9565
17.7000
STD. DEV.
1.26053
0.571241
CELL N
23
20
COMMAND: ANOVA MISSING VALUE TREATMENT: LISTWISE
*** 2-WAY ANALYSIS OF VARIANCE WITH NO REPLICATION ***
DEPENDENT VARIABLE: bap
FACTOR
A
B
# LEVELS
2
2
VARIABLE
time
condition
SUM OF MEAN OF
SOURCE DF SQUARES SQUARES F
A 1 0.132206 0.132206 0.0116333
B 1 1.70526 1.70526 0.150052
AB 1 28.2533 28.2533 2.48611
RESIDUAL 41 465.943 11.3645
TOTAL 44 499.111
PROB
0.9146
0.7005
0.1225
CELL MEANS / STANDARD DEVIATIONS FOR MAXIMUM PROB OF 0.0500
- NONE -
COMMAND: ANOVA MISSING VALUE TREATMENT: LISTWISE
*** 2-WAY ANALYSIS OF VARIANCE WITH NO REPLICATION ***
DEPENDENT VARIABLE: dev
FACTOR
A
B
SOURCE
A
B
AB
RESIDUAL
TOTAL
# LEVELS
2
2
DF
1
1
1
37
40
VARIABLE
time
condition
SUM OF
SQUARES
1.81586
9.09069
40.1693
1654.37
1699.90
MEAN OF
SQUARES
1.81586
9 .09069
40.1693
44.7127
0.0406118
0.203313
0.898387
PROB
0.8414
0.6547
0.3494
CELL MEANS / STANDARD DEVIATIONS FOR MAXIMUM PROB OF 0.0500
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- NONE -
COMMAND: ANOVA MISSING VALUE TREATMENT: LISTWISE
*** 2-WAY ANALYSIS OF VARIANCE WITH NO REPLICATION ***
DEPENDENT VARIABLE: doctrine
FACTOR
A
B
# LEVELS
2
2
VARIABLE
time
condition
SUM OF MEAN OF
SOURCE DF SQUARES SQUARES F PROB
A 1 0.470016 0.470016 0. 238148 0.6284
B 1 0.815030 0.815030 0. 412960 0.5243
AB 1 0.982146 0.497635 0. 4848
RESIDUAL 38 74.9979 1.97363
TOTAL 41 77.6429
CELL MEANS / STANDARD DEVIATIONS FOR MAXIMUM PROB OF 0.0500
- NONE -
COMMAND: ANOVA MISSING VALUE TREATMENT: LISTWISE
*** 2-WAY ANALYSIS OF VARIANCE WITH NO REPLICATION ***
DEPENDENT VARIABLE: growth
FACTOR
A
B
SOURCE
A
B
AB
RESIDUAL
TOTAL
# LEVELS
2
2
DF
1
1
1
40
43
VARIABLE
time
condition
SUM OF
SQUARES
2.53905
3.17161
0.938110
106.000
167.636
MEAN OF
SQUARES
2.53905
3.17161
0.938110
4.00000
0.634762
0.792903
0.234528
PROB
0.4303
0.3785
0.6308
CELL MEANS / STANDARD DEVIATIONS FOR MAXIMUM PROB OF 0.0500
- NONE -
COMMAND: ANOVA MISSING VALUE TREATMENT: LISTWISE
*** 2-WAY ANALYSIS OF VARIANCE WITH NO REPLICATION ***
DEPENDENT VARIABLE: witness
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FACTOR # LEVELS VARIABLE
A 2 time
S 2 condition
SUM OF MEAN OF
SOURCE DF SQUARES SQUARES F PROB
A 1 0.761036 0.761036 0.0617288 0.8051
B 1 1.20292 1.20292 0.0975710 0.7564
AB 1 10.5148 10.5148 0.852870 0.3613
RESIDUAL 40 493.148 12.3287
TOTAL 43 505.159
CELL MEANS / STANDARD DEVIATIONS FOR MAXIMUM PROB OF 0.0500
- NONE -
COMMAND: ANOVA MISSING VALUE TREATMENT: LISTWISE
*** 2-WAY ANALYSIS OF VARIANCE WITH NO REPLICATION ***
DEPENDENT VARIABLE: special
FACTOR # LEVELS VARIABLE
A 2 time
B 2 condition
SUM OF MEAN OF
SOURCE DF SQUARES SQUARES F PROB
A 1 0.0649245 0.0649245 0.0107131 0.9181
B 1 35.2037 35.2037 5.80891 0.0210
AB 1 1-01421 1.01421 0.167353 0.6848
RESIDUAL 37 224.231 6.06029
TOTAL 40 259.561
CELL MEANS / STANDARD DEVIATIONS FOR MAXIMUM PROB OF 0.0500
FACTOR: B
B MEAN STD. DEV. CELL N
c 12.4348 2.48314 23
t 14.2778 2.29592 18
COMMAND: DESC MISSING VALUE TREATMENT: VARWISE
SELECTION: group=l (Treatment Group Pretest)
*** DESCRIPTIVE STATISTICS ***
THERE ARE 10 VARIABLES AND 4 5 CASES IN THE DATA SET
13 CASES (28.9 %) ARE IN THIS SUBSET
VALID NUMBER
CASES MISSING % MISSING
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snc 11 2 15.4
13 0 0.0
<3ev 11 2 15.4
doctrine 12 1 7.7
growth 13 0 o!o
witness 12 1 7.7
special 10 3 23.1
VARIABLE
anc
bap
dev
doctrine
growth
witness
special
MEAN
17.5455
30.6154
40.6364
25.2500
20.4615
28.5000
14.1000
STD. DEV.
0.687552
3.12353
8.41751
1.60255
2.10616
3.96576
2.37814
VARIANCE
0.472727
9.75641
70.8545
2.56818
4.43590
15.7273
5.65556
STD ERROR
OF MEAN
0.207305
0.866310
2.53798
0.462618
0.584143
1.14482
0.752034
COEFF OF
VARIATION
3.91869
10.2025
20.7142
6.34675
10.2932
13.9150
16.8662
VARIABLE MINIMUM MAXIMUM RANGE TOTAL
anc 16 18 2 193. 000
bap 26 36 10 398 . 000
dev 28 54 26 447. 000
doctrine 22 28 6 303. 000
growth 17 24 7 266. 000
witness 21 35 14 342. 000
special 9 19 9 141. 000
COMMAND: DESC MISSING VALUE TREATMENT: VARWISE
SELECTION: group=2 (Control Group Pretest)
*** DESCRIPTIVE STATISTICS ***
THERE ARE 10 VARIABLES AND 4 5 CASES IN THE DATA SET
13 CASES (28.9 %) ARE IN THIS SUBSET
13 CASES (100.0%) ARE VALID
VARIABLE
anc
bap
dev
doctrine
growth
witness
special
VARIABLE
anc
bap
dev
doctrine
growth
MEAN
16.7692
32.6923
41.6923
25.8462
21.3077
29.1538
12.5385
MINIMUM
14
23
34
23
18
STD. DEV.
1.36344
3.40437
4.17102
1.40512
1.97419
3.36269
2.18386
MAXIMUM
18
36
48
27
24
VARIANCE
1.85897
11.5897
17.3974
1.97436
3.89744
11.3077
4.76923
RANGE
4
13
14
4
6
STD ERROR
OF MEAN
0.378151
0.944203
1.15683
0.389710
0.547542
0.932643
0.605693
TOTAL
218.000
424.000
542.000
336.000
277.000
COEFF OF
VARIATION
8.13062
10.4379
10.0043
5.43647
9.26516
11.5343
17.4173
384
vitness
special
24
8
35
15
11
7
379.000
163.000
COMMAND: DESC MISSING VALUE TREATMENT: VARWISE
SELECTION: group=3 (Treatment Group Post-test)
*** DESCRIPTIVE STATISTICS ***
THERE ARE 10 VARIABLES AND 45 CASES IN THE DATA SET
9 CASES (20.0 %) ARE IN THIS SUBSET
anc
bap
dev
doctrine
grovth
vitness
special
VALID
CASES
9
9
9
9
8
9
8
NUMBER
MISSING
0
0
0
0
1
0
1
% MISSING
0.0
0.0
0.0
0.0
11.1
0.0
11.1
STD ERROR COEFF OF
VARIABLE MEAN STD. DEV. VARIANCE OF MEAN VARIATION
anc 17.8889 0.333333 0.111111 0.111111 1.86335
bap 32.1111 2.61937 6.86111 0.873124 8.15721
dev 42.2222 8.65705 74.9444 2.88568 20.5035
doctrine 25.7778 1.09291 1.19444 0.364302 4.23972
grovth 21.2500 2.43487 5.92857 0.860855 11.4582
vitness 29.2222 3.38296 11.4444 1.12765 11.5767
special 14.5000 2.32993 5.42857 0.823754 16.0685
VARIABLE MINIMUM MAXIMUM RANGE TOTAL
anc 17 18 1 161.000
bap 29 36 7 289.000
dev 33 59 26 380.000
doctrine 24 27 3 232.000
grovth 17 24 7 170.000
vitness 26 37 11 263.000
special 11 17 6 116.000
COMMAND : DESC MISSING
'
VALUE TREATMENT: VARWISE
SELECTION : group=4 (Control 'Group Post-�test )
*** DESCRIPTIVE STATISTICS ***
THERE ARE 10 VARIABLES AND 45 CASES IN THE DATA SET
10 CASES (22.2 %) ARE IN THIS SUBSET
VALID NUMBER
CASES MISSING % MISSING
anc 10 0 0.0
bap 10 0 0.0
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dev 8 2 20. 0
doctrine 8 2 20. 0
grovth 10 0 0. 0
vitness 10 0 0. 0
special 10 0 0. 0
STD ERROR COEFF OF
VARIABLE MEAN STD. DEV. VARIANCE OF MEAN VARIATION
anc 17 .2000 1.13529 1. 28889 0.359011 6.60054
bap 30 .9000 4.14863 17 .2111 1.31191 13.4260
dev 39 .2500 4.43203 19 .6429 1.56696 11.2918
doctrine 25 .7500 1.38873 1. 92857 0.490990 5.39313
grovth 21 .5000 1.43372 2. 05556 0.453382 6.66847
vitness 27 .9000 3.21282 10 . 3222 1.01598 11.5155
special 12 .3000 2.94581 8. 67778 0.931546 23.9496
VARIABLE MINIMUM MAXIMUM RANGE TOTAL
anc 15 18 3 172.000
bap 22 35 13 309.000
dev 31 45 14 314.000
doctrine 24 28 4 206.000
grovth 19 23 4 215.000
vitness 24 34 10 279.000
special 6 16 10 123.000
386
ABstat rel 6.00
file C:\CH0U.AB8 version:3
COMMAND : LIST MISSING VALUE TREATMENT : INCLUDE
VARIABLES �
CASE group condition time anc bap1 1 t b � 31
2 1 t b 17 27
3 1 t b 18 29
4 1 t b 17 30
5 1 t b 17 27
6 1 t b 18 26
7 1 t b 18 36
8 1 t b 16 28
9 1 t b 18 31
10 1 t b 18 34
11 1 t b � 32
12 1 t b 18 34
13 1 t b 18 33
14 2 c b 18 31
15 2 c b 18 36
16 2 c b 17 34
17 2 c b 18 35
18 2 c b 18 36
19 2 c b 14 33
20 2 c b 16 35
21 2 c b 18 34
22 2 c b 16 23
23 2 c b 18 31
24 2 c b 15 32
25 2 c b 16 33
26 2 c b 16 31
27 3 t a 17 30
28 3 t a 18 31
29 3 t a 18 29
30 3 t a 18 32
31 3 t a 18 34
32 3 t a 18 36
33 3 t a 18 31
34 3 t a 18 30
35 3 t a 18 36
36 4 c a 18 34
37 4 c a 18 32
38 4 c a 18 34
39 4 c a 18 35
40 4 c a 16 32
41 4 c a 16 22
42 4 c a 18 29
43 4 c a 17 34
44 4 c a 15 26
45 4 c a 16 31
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VARIABLES:
CASE dev doctrine
1 35 28
2 50 25
3 36 25
4 48 24
5 44 25
6 28 22
7 46 27
8 40 24
9 � 25
10 54 27
11 �
12 30 26
13 36 25
14 43 26
15 47 26
16 43 24
17 45 27
18 45 27
19 37 25
20 34 27
21 48 26
22 39 23
23 43 27
24 40 24
25 41 27
26 34 27
27 37 25
28 37 27
29 33 25
30 47 25
31 46 26
32 33 27
33 49 24
34 39 26
35 59 27
36 � 27
37 45 28
38 41 24
39 � 26
40 31 26
41 39 24
42 37 26
43 37 25
44 40 �
45 44 �
growth witness special
24 31 14
19 31 13
21 25 14
24 32 16
22 28 16
19 21 9
19 33 18
19 26 13
20 27 �
22 35 14
21 � �
19 26 �
17 27 14
24 35 13
24 34 15
23 26 13
21 31 15
19 28 10
19 25 13
23 31 14
23 32 13
21 27 8
20 30 13
21 24 13
18 28 14
21 28 9
20 28 11
20 38 14
20 26 12
22 27 16
23 28 17
� 31 �
24 31 17
17 27 13
24 37 16
22 34 14
20 33 13
22 28 10
22 28 6
21 26 16
23 27 10
23 24 15
23 27 14
20 25 13
19 27 12
VI. Findings
The following interpretation of data has been furnished
by Dr. Joy Hammersla, professor of Social and Behavioral
Sciences at Seattle Pacific University.
A. Sets of Tests
1. Comparisons of treatment vs. control groups before
(pretest) on all dependent variables. (7 tests)
finding; No significant differences between any groups.
2. Comparisons of treatment vs. control groups after (post-
test) on all dependent variables. (7 tests)
finding: Marginally significant differences on anc and
special. In both cases, treatment group was higher than
control. [Note that a two-tailed test is the
appropriate one, since we predict no difference in
either direction.
3. Comparisons of treatment groups before vs. after
(pretest vs. post-test) on all dependent variables. (7
tests )
finding: No significant differences. However, all
means are higher in post-tests than in pretests.
4. Comparisons of control groups before vs. after (pretest
vs. post-test) on all dependent variables- (7 tests)
finding : No significant differences. However, five of
the seven means are lower in post-tests.
5. Anova to check for (independent) effects of time (before
vs. after) and treatment (treatment vs. control) and for
interactions between treatment and control groups. (7
tests )
finding: No significant interactions. Significant
condition effects on anc and special.
B. Summary of Findings
The size of groups and the small degree of variation in
scores from person-to-person made observation of
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unlikely. However, one can easily conclude from the
consistently higher post-test scores for the treatment group
and the preponderance of lower post-test scores for the
Control Group, that the treatment did increase the scores.
A statistician may ask why repeated measures analyses were
not employed. The answer is that in order to get honest,
valid data from participants, absolute anonymity of
responses was assured and obtained. Therefore, individual
pre- and post-test scores were not available for analysis.
VII. Evaluation
Having reviewed the survey results, the present writer
would like to make the following evaluation:
A. The manual did not help the users as much as the
present writer had expected. One reason lies in the fact
that many of the users have already grown to certain degrees
of spiritual maturity. Although they were baptized or
confirmed recently, they have already reach certain levels
of Christian maturity. A case in point is a few of them
were born and raised in dedicated Christian homes. They
accepted Christ when they were still children. From the
point of their regeneration to the moment of their baptism
or confirmation, they have learned much about Christian
faith and teachings. Therefore, the manual that addresses
fundamental issues of Christian faith and life has not
helped them in any way. To those who have no Christian
background prior to their regeneration, the help from the
manual has proved to be minimal, perhaps due to the fact
that noticeable growth in their spiritual life does not
happen in only a few months.
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B. The test results show that the control group scores
lower in post-test than in pretest. This suggests that the
absence of a follow-up manual not only fails to engender
growth in a believer, such absence also fails to maintain
his or her spiritual status quo. This has not been expected
by the present writer. This implies that follow-up work is
extremely important if a pastor wants to see new believers
grow spiritually subsequent to their conversion. The
absence of follow-up work may cause spiritual regression in
these new believers.
C. The experiment involved minimum pastoral care. The
manual was, of course, written by the pastor. The use of
the manual itself is a form of pastoral care. The pastor,
however, did not do anything other than making sure that the
manual was used. There was no meeting with the pastor to
discuss matters included in the manual. The new believer
was on his or her own when using the manual. Fortunately,
even with such minimum pastoral care, the new member
experienced spiritual growth. How much more growth would he
or she would experience if more pastoral care were provided!
D. The issue of ancestor worship does not seem to be a
troubling issue for this group of new believers (treatment
group and control group alike). This can be seen from the
favorable scores that appear on the pretests. This,
perhaps, is due to the fact that most (if not all) of these
new believers have abandoned their traditional Chinese way
of thinking. In view of the fact that these groups of
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believers have substantially high degree o� Western
education (which is very much influenced by Christianity),
the issue of ancestor worship has ceased to be relevant to
them. This issue, therefore, need not be emphasized as much
in the further development of the manual as it presently is.
E, As more and more American born or raised Chinese
converts will be incorporated into E.C.C, different issues
will have to be addressed in the manual. These issue must
be defined and dealt with thoughtfully in order to answer
questions that might be raised by this culturally different
group of people. One of the issues might be, "As an
American born or raised Chinese Christian, how can I best
serve God? should I subscribe to Chinese values or American
values apart from following Christ's teachings?" As these
second or third generation Chinese believers struggle with
their identity, the Church must be ready to give them a
positive and constructive answer. Questions about their
identity and about how they can live their Christian life to
the full await further research and study by Chinese
Christian leaders in America.
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